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MOTTO: 


Plliicavit!lStl1!' yad ellli Ie proktil1[1 Rnllt'"(l
1tlStJlfa"'a I 
lallltl fall 1la la/Illi c c/i tad blzlll'lin. 1'llktlllll ar/zali /I 


U This T\\-entyfifth [of the Aupanit'adas] (i.e_ ak
ara) which 
has been described by you, a best of Bralul1ins, pray tell lue 
whether it is so or whether it is not so_ " 


1\118h. XII. 318. 58. 



ERR A T A. 
Pa
e Line. 
2: reld 111ail ra for 1Ilalin
. 
11, 6: read 7'lulallti " 7,t1clllli. 
11, 27: insert a comma after ( l111 l r fa ). 
2-l, 28: read kllrIJltlJJ or )'t}
a instead of kar'l1ll1 
or J'oJ!au. 
25, 32: " Si'irp khya for Sal11khy. 
42, 40: " il"i:val da 7t iivyak/£l. 
43, 1: " b II d I
 \'lunilll tl " b/ldllydlltillla. 
4-1-, 21: a-vil( wi J) a-vid}'ll. 
4t, 23: insert a C01111n1 after l'i$Uu. 
55, l.t: read "itself" for "itsvH". 
55, 14: read "there" urhcre" . 

5, 3(): II ICtha( "what" . 
S(), 16: delete sCluicolon. 
59, 34: read "L. l\Iahab harata" II u rvlah
bh
rata". 
62, 2: rcad viddhi Y()
lill " viddlz; yop-all. 
63, 24-: " "ipvulnerable" " "invulnarale" . 
63, 26: n "believed" , , "bclived u . 
66, 24: " buddltahll " buddllall. 
68, 23: , , tli " eli. 
71, 
 "not" "note" . 
/: " " 
71, 42: " tal/Vllsa 1!,lj 17ital} " fllLivsaal!,jiiifa!J. 
76, 10: delcte "and" af ter indentity. 
78, 19: read "from" for "for" . 



.. 
11 
}J age . Line. 
'78, '19' read H( ref eren ce )" for "(refence)" . 
..I . 
80, 8: "differentiated" " "differcntisted" . 
80, 11: Uhventyflvc" " tCT\\"cntyfivc" . 
80, 20: " "
r\ventyfifth" " Ci1\ventifitth" . 
80, 11 : u ftilulab/llivtlll£l " Iti filii b luiZ'llI Ill. 
9
, 19: delete "the" before " fi10re" 
96, 17: "thO " 
" IS . 
97, 7: read "throughout" for "throught" . 
9() , 27: " l

ll u eSt t. 
100, 15: substitute "l'he vic\vs of both" for" 130th". 
114, 2"" read 
'oncred" for "done". 

. 
123, 27: "beings" 'b 0 " 
" " ' Cgll1s . 
13M, 5: delete "tllt:
" hcforc " I{no\\'ledge"and 
"110t- I\:ll0wlcdgc." 
138, 36: )J Uthe" before "Bh. Gi." 
141, 6: insert "second I, hefore "hnpcrishablc." 
143, 27: read "(8)" for "( (»" 
144, 15: " at/hi b III i/a " adhiblll/li/ti. 
145, 5: " "\vollld" " "\\'ill" . 
1.16, 6: " "pcllctrat
d" " " "pcnitratcd" . 
152, 5: H "lheir authors had 1 ' " "they have." 
152, 7: " Hto have found" , t "that \ve have.'1 
154, 27: " "need" " "\\rould" 
166, 29: " lTplllabdlli " l!palablll1i. 
170, 31: " 1110011, " "
f S J) 
" sun 
, . 0011, 
 un. 
175, ,.,. (I1

ll re tl/

lInl. 
I · " " 
177, \. "studi
d at" "visited" 
4:' JJ tI 
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IN1'I{ODlTCl'I():'J. 


1'ranslations of the Bhaga\':HIgili'i, abound, and their num- 
ber is constantly increasing, but not so the 
1"he Problcll1. help for interpreting that fatuous 
cxt, such 
as Cu]ond Jacoh's H C{ )l1cordance to the 
Principal lJpani
alls and 13haga\'ad.
iti." It is curious, indeed, 
that even 110\\", luorc than a c
ntury after the first tra.nslations 
and A.. \V. \'on St:hle.
cl's ,..:riticJl ('(lItion of the J
hagavadgit
, 
the one \york \yhich ol1
ht to pi c(:<:(le any translation, viz., the 
hook on the t e r III i 11 () I 0 

 y of the (;ita, h:lS yet to be 
\vrittcn. 1"hcre exists so far hut :l si 11.
le coutrih1.1tion to it, viz., 
Franklin J
d.
erloll's Paper "'('he Jncanjn.
 of Sitl11khya and 
Yoga," \\Thich appearcll in 1924 ill Yo1. XL\T of the j\l11crican 
Journal of Philology. 
Accepting Prof. Sdlr;t(h:r's St1i
.
l'stion I, therefore, propo- 
sed to 
llppIy this "'ant and began by 
'fhe ternl ak
tlrll. cxalllinil1.
 what sl:elJ1ed to us the l110st 
puzzling of the lllctal'hysil:al tenns of the 
GHa, viz., ak
ll"l1; and th
 inquiry on if grc\v to such an extent 
that it has bCCOll1C the soie suhject of thj
 Thesis. 
'fhe foIlo\ying tablt; \\'ill gi\'
 an idea. or the present condi- 
tiOIl of our proh1eln. 'fhere arc altogethcr 
Its 111caning. f()t:wrt<.:el1 pa

saJ!,<:s in the (;it,t in \vhich 
the \vord ll."'
llra occurs. 'fhrcc of these 
(viz., VIII. 13, X. 2S, au(l X, 33 ) lnay he di
n1issed at once, 
because in thenl the n1caJ}in,
 H Jctter " O[ (( ::-.yJlablc " is incon- 
testable. In the rc.;nlainin.
 dc\'cn p]aces (l
h. t;i. III. 15 b; 
VIII. 3a, l1a, 2la; XI. lHa, J:-d
 XII le; 3a; XV. 16b antI d, 
18b), \vhen.: it lnay hI; Supp
)sed to lncan a 111ctaphysica.l 
principle or an adjectivc qualifying t11C sanIC. il is understood 
as f(;llo\v
 by the l\vo be
t ktH)\Vn Indian COlnlllcntalol sand 
four European translators ;- 



Bh. Gi. 


· · k 
San a r a. 


2 


R a In a 11 u j a. 


Gar b c. 


III. 1Sb 


The Supreme 
Soul (m.). 


The individual soul. Th(; Ilnperish. 
able (cause of 
J>rakr ii ). 


VIII. 3a 


Brahman (n.). 


lta 


" 


21a 


(Not explained.) 


XI. 18a 


Bralul1an (n.). 


'fhe One of the 
fonn of the ag- 
grega
e of indivi. 
dual souls (k
ctra. 
jiiastl11l11
tinipa ). 
The Inlmntable 
posessing the at- 
tributes H not- 
gross" etC. 


A liberated soul. 


'The InlJllutablc. 


hnperishable 
(adj.). 


" 


" in VIII. 19 
(adj. to avyakla 
bllliva i.e. pllr"
a 
in VIII. 22). 


hnperishablc 


37d (Not explained.) 'rIte principle 'Ihe Ilnperish- 
(called) the indivi- able. 
dual soul (ji'i'til- 
1I111fll//Z'1l ). 


XII. 1e Bralul1an, the The nature of )J 
Suprenle Atman. the 1nner self (=the ilnpersonal 
(prtl
\,{lJ!JlIlllasZJll- Bralunan). 
rlipalll). · 


3a The One prcsid. 
ing over the powcr 
of Illusion. 


XV. 16b,d 'ThcLord's po,,'cr 
of Illusion. 


" 


The liberated 
per::;OH. 


1Sb The seed of the 'fhe liberated 
\vorld-tree (i.e. the soul. 
po\ver of Illusion). 


I In perishable 
(adj.). 


'The 1m perish- 
able (the indivi- 
dual soul). 


" 
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D e 11 sse 11. 


Barnett. 


l-lill. 


Bh. Gi. 


The Imperishable 'fhe ItnpcrishabJc 'The ltl1pcrish- III. 1Sb 
(c
use of (cause of "\Vord- able (
ausc 
Veda-Word). Brall111an"). of prllkrali). 
1'he Ilnpcrishable. 1'hc hnperishable 1'hc hnperish- VIII. 3a 
(Vasudeva). able (V
isudeva). 


The Inlperishab1c 'The hnpcrishablc 'rhe 11a 
(also the (the i\bodc). Inlpcrishablc 
Syllable 0111). (the Prat)Clva). 


"Aksllra 1'hc Ilnperishablc 
(imperisha.hle) " (identical with 
(identical \vith pllrll
Cl in VIII 22). 
av}'akla /J/lliva in 
VIII. 19; adj. to 
Plt'tl
d in VIII 22). 
The IInperishablc. The I1nperjshahlc. 1'hc XI. 18a 
J 111 perishable 


'fhe Inlperish- 
able (identical 
\vith purt(
a 
in VIII 22). 


21a 


n 


" 


37d 


" 
(the Absolute). 


" 
(Vasudeva). 


XII. Ie 


1'hc Inlperishable. 


" 
(Do.) 


1a 


Imperishable " " XV. 16b, d 
(adj. to pllYl/
a). (the World-Soul). (the soul, in- 
dividual and 
universal). 
The Inlperishable. l'he Imperishable. 1"he 18b 
Imperishable. 
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It \vill be seen froDl the above that, \vhile the Indians fee-} 
at liberty to understand, in each case, the 
The Present Situ. "
ord in the scnse in \vhich it fits best in.. 
ation. to their o"
n philosophical Sy
tems, the 
I
:uropeans sho\v a certain tendency to" 
wards giving the \\
ord so far as possible 0 11 C C 0 11 S i 5 ten t 
mea n i n g. But it is clear that nOIlC of thein, Indian or 
Europea.n, -has endca\'ourecl to s t u d y the \V 0 r d i 11 
the 1 i g h tor pre v i 0 usa. 11 d 1 ate r t ext 5, 110t 
even Dcussen \"ho, having translated sixty IT pani
ads and nl0st 
of the philosophical texts of the I\'Iahclbharata, \vas best equip.' 
ped for that study. 'file reason for this neglt'l.:t is, of cour
e, 
the suppost:d irreparahle V(lgU(
nCss of the tcrmillolcgy of the 
Gihi. 


'fhe tenl1inology of the (}ii,l is, however, not so vague as 
it is !
cnerally bcJic\7cd to be. l'hcre arc 
ccrla in \vords \\'hieh arc kno\vn to the 
Git
'i as SlH!ljJ7cis H technical tcrnls," \vhile 
therc arc others \vhich are yet in the 
luaking. '1'0 the fonner class belong 
,,"ords like kalll/llll (\"111. 3), llz
}'a/dll (VIII. 18), ndhyiil1lltl 
(XI. 1), k
(.)lra, 1

CI111jJitl (XIII. 2), 
uuLilila (XIV. 25), ld'l}(Iltha 
XV. 1), d1}lll1d'C){1 (X\Y. 5), Plllll
ollall/(l (X\T. IH), sad (XVII. 
26-27), a-sad (XVII. 28), StlIlJlyti'iotl, /J'a

a (XVIII. 2,1!; VI. 2), 
slhita-prajJ711 (II. S5,:' (», ael "idah'll, adl1iYl1jFill (\!II. 29-30; 
VIII. 1-4) and n1any othcr
. 'rhcrc arc sonlC terlns \"hich 
the Gita uscs in h\"o or 1110rc t
,:hnical 111canings, c. g., yoga 
(V. 4; \TI. 23; II. "Hn, slil!/kIO'll (V. 4; XVIII. 13-1-1-), etc. 
l\1oreover, pnn'odal1/i" they declare,;' tnihll
l "they say", 
tlcya/e " it is t:allcd, "abhidl1iYl1lL' "it is natl1cd ", Sa1!ljI7i/atn 
" called ", SJIlr1al1l " kno\\"n (in tradition)", lIdlihflalll H iUus.'. 
trattd (by pcopl
)", pral/ti/alj " \vcll-kno\vn ", prokllllll "said 
to be "-all such expressions \vhil.:h oft
n occur in the Gita in. 
dicate the eXIstence of a lixed tennillology to \vhich the author 
had recourse. But there are also a l1l11ube::r of words \vhich 
are used in t\vo or I1l0l\
 lllcanings \yithout there being an in- 
dication of their having had at that tin1e auy technical sense. 
Such tern1S are prakrli, gll{hl, 11lciytl,1uahad blll/IIIl11Il, s
labhiiva, 


.The Gita 'fcnni- 
noloj!y not "cry 
vague. 
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lI1J'l'a
ltl, buddhi, parant. njiilllla, ndhi$tJuilla, 111ad-bhiiva, 
1unl-siidlulrIl1)'tlIU, 111!tSa, lillI-lira, kalU
ll1, stlillya, siddlri, l'le. It 
is to be noted that \vhilc expre.ssions such as Sll/!Iji/ittlll'l, 
proldatlt, pn.illu{l, etc. frequently accon1pany the \vords of the 
forn1er class, they are not to bc found in th<
 p=1ssages \vhcre 
the \vords of the lattcr group occur. l'his sho\vs that the 
Gita had certain fixed tenns at its disposa1. 
Was ak
llr(l, a technica.l tcnn in the days of the Git,i ? In 
III. 15, a"'
c1ra is introduced as if it ".cre 
.r.41?
artl, a tcchni- very ".cll-kno\Vl1 to the reader. In VIII. 
ca.! ternl, 3, tll(
aJcl is given as the explanation of 
Bra]lI11an; this sho".s that its 111caniug 
was considered to be less ambiguous and bettcr fixed than that 
of the tertn Braluuan. In \TIII. 11. ak
nltl is that one "\vhich 
the Veda-kno\\'crs declare ", In 'TIll. 21, llkslIra is the desi- 
gnation of the higher 117
\'(lkla othervisc "caIJed" partll1ui gali. 
The Lord is said to be ak
t1r(l \\'hich is "the highc
t to he 
kno\\'u" (XI. 18) and '(ak
aJ(l, sad, llsad, and ,vhatcver is be. 
yond these" (XI. 37). In XII. 1, the contrast bchvcen the 
meditators on ak
c1I'tl and on I;f

la ( i. e. Pili /f
a ) is introduced 
as if the distinction bchvccn the t\yo "'cre quite \vell-known; 
the qucstion is not ,,,hethcr hoth arc ohjects of Jl1cditation, 
but it is, ".hich of the h\'<? is better. 'I'hc dcscription of l1k
ara 
(111 XII. 3) is gi\'cn not because it is l111kno\\'n, hut because 
therehy the author \"ants to point (.ut the dlniculties that 
surround the llk
llJa-.lllediator (XII. 5). In XV. 1(" k
(11a and 
ak
llr{J, are contrasted ( ahnost in the Sil.111C \vay a.s in Sve. Up. 
I. 8) and kli(asilla is said to be the "designation" of tll

t1rll, 
(kli(asllio Sk
{lJU llcyale) , So, it is quite clear that the author 
of the 9i1i:'i uscs the tc:nn.a/
!jara in the unanlbigt1ol1s scnse of a 
technical expression. He has inherited it fro111 very old tradi- 
tions, viz., fronl the tra.ditions of the Oldest Prose and the 
Earlier l\letrical U palli
ads. 
In addition to the internal evidence that the Gita itself 
suppJies to us, \\'C have 3n1plc nlaterial to 
Aids to interpret recover the rneaning or nlea11ings of the 
it. metaphysical terms of this \vork. :F'irst of 
aU, \ve have the Earlier l\Ictrical Upani- 

ads, to \vhich the Gita itself refers (XIII. 4). 'rhcse are the 
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immediate predecessors of the Gita. A glance at Colonel Jacob's 
" Concordance of the Principal U pani- 
'''he Earlier ?\fet- !jads and Bhagavadgita " \vill sho\v thal 
rical U pani
ads. the teflllS prl1krli, 11Uiyti ctc., \vhich are 
not kno\vl1 to the Glta as technical terms, 
OCCl
r not at a.1l or rardy in these Upani1jads, v{hile the terms 
like SCl,!,/dl)'a, Y0l!.a etc., \vhich the C;ita kno\vs as used in 1110re 
tha n one technical sense are kno\vn to these U panj
ads but 
not as technical. For the ternl ak$altl, these Earlier Metrical 
U pani
,lds supply a good deal of information, as can be seen 
by referring to passages like Sve. lTp. I. 8,10, Sve. Up. V. I, 
and 1\1u. Up. II. 1. 2. 1"hc relation of a'{
a1'a and pUYU$a in 
the Gih"i. is based upon the satne in these U pani
ads. 'l"he 
MU1}c}aka IT pani
ad in particular has rendered an i1llportant 
service in this respect. 
The !\.Iahabharata philosophical texts, especially the chap. 
ten; of the l\tIolq
adharma Section of Book 
'The 
lok
a.dh. XII, sho\v the stage hllmediately follo\\"- 
arn1a Section 1n iug that of the Gita teaching, just as the 
rvIBh. XII. I
arlier Metrical Upalli
ads record the 
preceding onc. The ternlS like siik1!,hya 
and yoga, \vhich have in the Gita t\vo or Inore t c c h 11 i c a I 
ll1canings, have here only one, and the ternlS like prakrti etc., 
for the exact scnse of which in each vcrse of its occurrence in 
the Gihl \VC have to depend Inainly 011 the context, are in the 
:tvlahabharata fixed technical ternlS\ 1"he llk
llra-doctrine 
of the Gih\ has undcrgone a great developlnent and in place 
of the one SystClll of the Gila, \VC have in the Maha.bha:rata 
at least four Schools, each of \vhich has its own concep- 
tion of ak;jelra. This latter deserves. to be fully examined 
in order to make out the sense of the tern1 ak
al11 in its later 
historical relations. In the course of IllY investigation it \\'as 
found that the a/
!jara-pltrll
a doctrine as embodied in these 
(four) 
Iah("ibharata Schools \yhich are the descendants of the 
Gita doctrine had been Inisuuderstood, in consequence of the 
Gita doctrine itself having been previously misunderstood. 
So the laborious task devolved on me of reconstructing as 
best I could the several systenlS of those Schools, and tlUtS the 
Chapter on U Akiar£l, in the Mahabh
rata" in this Thesis has 
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come to be the largest one (though it is only the summary of a 
much bigger work to be published on a later occasion, if that 
should be desired ). The Mahabharata philosophical portions 
have proved to be specially useful, as they have preserved 
for us the history of the ak
ara-doctrine of the Gila. in its 
developlnent prior to Sankara, the earliest cOlnnlentator on 
the Gita whose comnlcntary is available to us. 
The Brahmasutras, though not a regular coml11entary on 
the Gila, \\"ere intended to explain not 
The Brahma- only the Upani
:lds but also the Gita in 
siltras. so far as it agrees or sccll1ed to agree 
with them. 'fhey, thus, have a right to 
be exanlined for the prestnt inquiry. It is \vell-kno\vn that 
U aPi Cll Sl1latYllte" and sinlilar expressions in the Siltras refer 
al ways to the Gita. Though the verses of the Gih'i are referred 
to in the Siltras only as a \vitness for the vie\v of the Slltrakara 
about the Upani
ads, and though unlike the latter, they rarely 
form the vi
ayavakya of an entire adlzikara
l{l, the Siltras' 
attempt to fix the meaning of the U pni
a.ds \vhich had greatly 
influenced the Gita doctrine is really useful to us for our pre" 
sent purpose. The Siltrakara had to consider, 
unong luany 
other
, the same tcrnlS \vith \vhich \VC arc confronted in the 
Gita; a7.'.Yl/lda ( 1.4.1-7, in. l{a.fJp.I.3.11 ), a/?!}ara ( 1.2.21-23, in 
Mu.Up.I.1.5-6; and 1.3.10-11, in BrUp.III.8.7-8 ), dl1rli (1.3. 
16, in Bh.Gi XIII.6), pralq'li ( 1.4.23), .yolli (1.4.27, in Bh.Gi. 
VII. 6, XIV. 3-4), sal1llldlzi (11.3.39, in 13h.(}i.II.44.53), pant 
(II. 3.41, 111.2.11 etc., in Bh.Gi.II. 59, 111.19), avyalda (llI.2.23), 
ptlrll
a (I.2.26)-these and ll1any other tenus have been either 
discussed or arc used during discussion by the Sittrak;lra. 
Among the many useful- remarks that the Siltrakara Inakes 
regarding the terminology concerning ak
ara and pllrll
a, 1 
may here point out Br. Sii.lII.3.52 \vhere he says that cc.Ak
arll 
and pllru
a have the saine designations in COlnnlon, but the 
application of terins in each case to either of them is to be 
determined by the frequency of their occurrence" (Appcndix 
. IV). But \vhat is more inlportant is the ak
tlnl-dcctrine of the 
Siltras in its relation to the pUlll
a-doctrine. As one would 
expect from an author \vho lived SOine centuries after the 
Earlier Ivletrical U pani
ads, the Gitc1 and the Mah('ibh
rata, (and 
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the Bl1ddistic philosophy), we have in the Si'ttras an indepen- 
dent vic\v b:1.s'
d upon these texts, rcvea1ing a nag e 0 f 
c r i tic i SIn, t hat yet rem e m b ere d the G ita 
doc t r i n c and W,1S thus mnch carlier than that of Sanka{"a. 
When I discovered that the Sittrakara's ak$ara-or-pu.lu
a 
doctrine \vas dir0ctly based upon the still l1nforgottcn tradi- 
tions of the al

tlrl.l-and-pltr/t$a doctrine of the Gita (though 
the Slttrakara understands then1 in his O\VI1 \vay), the difference 
behvecn the Sfttrakara's O\VI1 teaching and that of his commen- 
tator:; appc:tr
d 
o .
rcat tha.t I had to undertake an independent 
interpretation of the Sfltras concerned, leaving aside the 
question of critcising the othcr intcrprctations. '[,hus, the 
Sutras h
lVC given an unexpected help in settling the sense 
of the tenn t1k
artl in the Gitt"i.. 
In this \V,lY it \yill be seen tl1:1t fOf fixing the tenuillology 
of the Gila \Vc have an £tll1ount of usefulluaterials coming to 
OUf aiel. 
I 111USt here note that the Gihluses a nU111ber of expressions 
Synonynls of in place of ak
l1ra, such as prllkr ti , para 
prakrti, 1Ilallad fJralullG II , k
etraJ YOlli, 
ak
tlrll. 
tll',wzlda, l>lll/nlllln, ilfnlOl1. A systematic 
account of these had to he postponed o\ving to the hulk that 
this disscrtat:on reached already during the investigation of the 
tcnn uak
tlnl", though al1110st all of these and also SOUle of the 
tenus for the lo\ver Nature had to be indirectly dealt \vith in 
coursc of thc 
tudy, not only in the li,ght of the evidence of the 
Git,l. but also in that of the other literature conn
ctcd \vith the 
subject. 
I
cgarding the results of l1IY invcstigation I feel tcn1pted 
1 
 It f tl ' to say \vith I{,llic.ta.
,a: "1Ja/avad llpi ,
ik
itii,- 
'\CSt1 0 lC - - , P t I I " (S - k 
A tl ' I t " t /111I// a flltll1\' a ra }'(LUlllIl CC ell a ?un- 
U lor s 1l\'CS 110,(\- . - 
. . 
Hon. tala I. 2). I confess, I rcally have such a 
feeling as regards S0111C of the details of the 
interpretations I have gi\'cn to the various texts. I think ho\v- 
cver, that IllY di
scrtatiol1 ,viII show that till 110\\? \ve have either 
luisscd or not properly rcalis(:'d the signifi
,u1CC of one very 
important Chapter in the History of Indian Philosophy. 'fhe 
history of the (l

$tlr(l-pllf/'
£l conception covers a very long 
period of Inctaphysical thought definitely beginning with the 
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ag
 of the E 1.r1ier Metric:l1 U pJ.ni
1d5. The vie\v of these was 
confirmed and amplified by the Gita. This led to the origin 
and developlncnt of the four great philosoph:c11 School
 of. the 
Mah
bha;rata, including the Mahabh<1:rata. Sarp.khya School. 
These, in their turn, \vcrc responsible for the establishment of 
the Vedanta as a systenl in opposition to other Systems, the 
earliest account of \vhich can be said to have con1e down to 
us in the Brahmasiitras, \vhich, henceforth, .
 becalne the philo.. 
sophical Text Book of all the various Branches of the Veda. 
If my interpretations of these texts, takcn in their entirety, are 
not \vrong, that \vill prove not only the ilnportance of the 
ak
ara,-pllrlt
(/' doctrine in Indian }\ilct
physics, but it will 
also explain the as yet unsolved question of the origin of the 
Classical 
a:f!1khya, which should be uHilll
tely traced to the 
Git,i theory of two Natures. 
Ioreover, it has been here 
discovered that the idea of a transcendent God, as \VC have it 
in the Classical Yoga School, originated in the rejection of the 
U pani
adic identity (A Jiva and Parama:tman. I
egarding the 
texts here dealt \vith, it is hoped, that the ne\v interpreta.tion 
gi ven to Inany verses of tIle Gita and the reconstruction of the 
Schools of the later Mahabh
rata nlade in this \vork \vill show 
that this "Great Epic of India" is a 11111ch 1110re consist(;nt and 
much more useful account of the philosophical movements of 
those days than it has been hitherto believed to be. Lastly, 
it is left to the reader ho\v fa.r the pioneer effort Inade here to 
prescnt an independent explanation of parts of the Brahma.. 
sittras is successful in its ain1 of discovering the original mean- 
ing of that aphoristic \vork. 
In conclusion, it rClllains to be stated that I have as a 
rule used the BOlnbay edition of the 
Editions and 
Translations used. Mahabharata; \vherever the I{umbha- 
kOl}.anl edition \vas used, it has been so 
stated. Similarly in case of numbering the Siltras I have 
follo\ved Sankara's pallia; other\visc, I have Inade a note. A 
list of translations and interpretations of the various texts used 
by me is given overleaf. I am indebted to most of these for 
supplying Ine with a stimulating palvapa/(
a on a fairly good 
number of passages. 
2 -- 
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CHAPTER I. 


AKSARA IN 1'I-IE UPANIS1\DS. 
. . 


The conception of the impersonal Absolute gocs back t
 
the l
gveda: " 1'hat \vhich is one the w
se 
The In1personal speak of in various ways" (ekal!t 
ad. 
and the Pcrsonal vipYti bahlldha vadllti I
V. I. 164.41) and 
in the Vedas. Cc That one (n.) breathed by its own 
power in absencc of air" (al1id aVlilaf!t 
svad1laya fad ekaln-

V. X. 129. 2.). The idea of the personal 
is also to be traced to the san1e source: t( Pllrll
a alone is all 
this" ( pllrlt
(I, ev edlll!l sllr2'lllll-
V. X. 90. 2 ). 
Again, the Oldest Prose lJ pani
ads kno\v both these con- 
ceptions: cc Across \vhat thcn, pray, is the 
In the Oldest Ether \\yovcn, \varp and woof? (Hr. Up. 
Prose U pani
ads. III. 8. 7 ); He said: '1'hat, 0 Gargi, thc 
Brahn1an-philosophcrs call the Immu. 
table (ak
ara). It is not coarse, not line, not short, not long, 
.... ..(Br. Up. III. 8. 8). . Verily, 0 Gargi, at the cOffill1and of 
that Immutable, the sun and the Inoon stand separately sus- 
tained (Br. Up. III. 8. 9)......Verily, 0 Gargi, that Immutable 
is the unseen seer, the unheard hearer" the unthought thinkcf t 
the ununderstood understander. Other than it there is naught 
that sees; other than it there is naught that hears; other than. 
it therc is naught that thinks; other than it there is naught that 
understands' " (Br. Up. leiI. 3. 11). 1'he personal iiltnan also 
is described in the san1C tenDS in Br. Up. III. 7. 23. About 
puru
a we read: "So nluch is his greatness, yet pUI'lt..5a 
is greater than this; all beings are one -- fourth of him; 
three-fourths of hiln, the Imn10rtal (aliI ria) is in heaven" 
(Cha. Up. III. 12. 6, 
V. X. 90. 3). The pltllt
a in the eye and 
in the sun are mcntioned in Chao Up. 1. 7. 5 and I. 6. 6. The 
cc Golden pUrtt$ll" is found in Br. Up. IV. 3. 11. Br Up. also 
&tates (C I am Brahman" (I. 4. .!P.) and U I-Ie who is yonder, 
yonder pUlu
a-I myself am he " (V. 15. 1). 
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Neither the 
gveda nor these oldest .Upani
ads feel it 
necessary to consider whether the final 
The hvo Cancep. reality is personal or illlpers. .n31. rrhe 
tiollS not yet con- :Hr. Up. even ascribes personal attributes 
nected. like that of 'coninlanding' (PlllStisana) 
to the ill1personal ak
ara. Both the ideas 
of ak
ara and pu, u
a are mentioned here independently of 
each other. Ak
(lr(t is n
ither identified \vith puru
a, nor is 
it lo\ver than pUllt
a. Each by itself is the highcst object 
of htll11an life. 1"he direct effect of all
alu is the first element 
called Ether; and behvccn al?
ara and the Jt:ther, there is no 
other principle. 
But \vhcn \VC come to the 
:arlier Metrical U pani
dsJ \\'e 
find as if their authors \,rere cngaged in the problcnl:." Are 
ak
al'U and pttrll
a hvo or onc? In \vhat relation do they stand ?" 
1"he 
Iu
lqaka Upanit'ad in one place preserves an earliest 
effort ainled as jf at solving this prohlen1. 
Earliest Solution It thinks it best to identify the hvo and 
of their I
elation. thus to speak of ak
{lIa-purtl
a "the Im- 
mutable [or] the Purl1
a" (l\Iu. IT p. 1.2. 13; 
Appendix I). 1"'he author of this passage \vas confronted only 
with the Oldest Prose U panit'ad
; he did not kno\v the "Spiritual 
Dualistn" contained in thc "PJuralistic Dualistn" of the Maha:- 
bharata J\upani
adas, of \vhich \VC shall have to speak ht.:reafter. 
He tried to ans\ver the problenl of his age: "Is the final 
reality personal or itnpersonal?" He acquiesced in silnply putting 
the t\VO conceptions side by side. I-Ie may have been encourag- 
ed in doing so by those \vho h
ld that .e 'fhis shining, inln10rtal 
ptlrtl
a who is in this earth ...........is just this iUmau, this 
Imnlortal (1lt11rfa), this Bra/ulllln, this .All " (Br. Up. II. 5. 1). 
But this identification did not satisfy the phiJosophers of 
the Earlier !\1ctrical U pani
ads, who 
seem to have gone on reasoning "How 
could the personal and the iInpersonal be 
identified? Were they not both of them 
111entioncd separately in the Oldest Prose 
U pani
ads ? If they should be kept 
separate, what .could be their relation? Can the impersonal be 


Further Develo- 
pment: 1"he Imper- 
sonal lo\ver than 
the Personal. 
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the master of the personal? No. The personal HUlst be 
higher than the in1personal." 'fhis seem to have been the vie\v 
prevalent during the age of the Earlier Ivletrical l1 pal1i
ads. 
All of thc!u agree in placing pltrll
{l, abovc ak
arll (!\rIu.Up. II. 1. 
1-2, III. 2. 8; Appendix I; Pr.. Up. V. 5. 7; l\PP. I; Sve. Up. I. 
7-12, V. I; App. I). 'The I{atha Up. says UI)llru
a is higher 
than aV)'111da" (Ka. Up. III. 11), and in 
Avyakta, a syno
 "fai. Up. II. 5, \ve rcad: "I-3rahn1an is the 
nYln of al

aYa. tail (of the blissful iit"ulU of the f,)nu 
of plln/
a )." Such a tendency is already 
found in Br. IIp. where iill1zall (who is identical \vith a/
ara 
in Br. Up. III. 8. 8-11) and pltnl
a called u Aupani
a.da 
Puru
a " are separately described in the saJne tenus (Br. Up. 
III. 9. 26) and yet p1trll
a is said to be the I a s t res 0 r t 
(paniya
la) of €iii-nail the All (Dr. Up. III. 9. 10-17); and \vhcre 
I 
a1nrta (a synOYlTI of a/

llra as in Sve. IIp. I. 10) is distingui- 
shed frotn pUl"u!ja because it is his dcvatij (Br. Up. III. 9. 10). 


But though the itnpersonal is thus definitely said to be 
lo\ver than the personal, both of thcnl 
Both eternal: both are the goals (gati, the SUIIl1ll11lll bOlltlln) 
goals: both 'vidJ'lili. for those \vho desire to be free froI11 the 
\v:orld (
fl1. lTp. III. 2. 8, I. 1. 5, III 1. 1; 
App. I). The f\lut)qaka U pani
ad (II and III) aims at teaching 
that both ak
arcl, and purll
a are objects to be independently 
pursued by 111en, though those \vho Jlleditate on plllu
a 
go beyond "the bright one" i. c. all$llla (
1u. Up. III. 2. 1, 
App. I). 'rhe Pro Up. says that c. jivap}IlJ,Il11 bralJ1llaloka" i.e. 
ak
cl1a is the lower bralztlllul. and Pltl U
ll is the higher bralt1nan 
(Pr. Up. V. 2, 5-7 l\pp
 I). Al
$a1lt and puru$tZ ar
 said to 
be the goals respectively in Sve. Up. IV. 18, I. 11. Again, the 
teaching of llk5ara as \velJ as that of pUrl"$a is vidya "thft I.A)r
" 
(!\1ue Up. I. 1. 5, I. 2. 13, II. 1. 10, III. 2. 10). ?Yloreover, both 
ak
ard and purtt
(l. are eternal 'and unborn (Ml1. Up. I 1. 6, II. 
1. 2, Sve. Up. I. 9). rfo this conception of the ilupcrsonal 
and the personal is to be traced ultImately the earliest germ 
of the Mahabharata and the Classical Saq1khya as we shall see 
later on. 
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But, if ak
ala and puuJ$a are both of them "goals," both 
of thenl "Lores/, and both of them "eternal, 
oAk
a c 
a, 
 Co } 
. \vhy should the former be 10\\"P-r than the 
SCiOUS osmic :>n. 
. I 1 latter? The reason \vas Inore a COSIDOgO. 

C)p e a s
. nical onc than either theological or onto- 

ogica1. Bralullan or ak
anl or avyakfa \vhich is lower than 
I 
the P1l111
tl (Mu. Up. II. 1. 2; Svc. Up. I. 1. 8; Ka. Up. III. 11) 
is a living principle (jivaghal1o-Pr. Up. V. 5, App. I; prajnana- 
glull1{1,.Br. Up. IV. 5. 13;jlva lit111all Ch
. Up. VI. 3.2, VI. 11. 
1.); and both llk
ala and pllru
a are joint1y to produce the 

o
ld (1\1u. Up. II. 1. 5 c-d). 
How can these animate and cOl1scic.Jus principles produce 
the inanimate, the unconscious? Here 
Ak
tlra, the l\lat- the Earlier Metrical U pani
ads contem- 
rix ()'olli). plate on the nature of the relation bet- 
\veen ak
ara and ptl1u
a. 1
he Sve. Up. 
has gone further in solving this problem than either ?\.ful}qaka 
or Prasna Upanj
ad. The 1\lu. Up. said that a
cl1a is the 
nlatrix, YOlli, in respect to PllYl/
tl (tvlu. Up. III. 1. 3b), and that 
Uthe 111ale pours seed into the female" (
Iu. Up. II. 1.5). The 
Sve. Up. confirms this idea of the relation (Svc. Up. I. 2; VI. 
16a, V. 6), but explains it further: llkf}ara is a po\ver of the 
Lord (Sve. Up. III. 3), an unborn female 
Ak
al'll) the Po\vcr (I. 9); llk
ar(l is the 111aya or P1akrli and 
(sllk/i). purll!ja is 'the 1111lyill' the possessor of 
1ltuyil (IV. 10); and in this respect, not 
in so far as it is a "goal", ak
llia is "the ruled" and pU/
a 
I 
is "the ruler" (\vhile the Jiva is a "not-ruler", Sve. Up. I. 8). 
'The Svc. Up. is the first to use these 
Ak
arll) adlzalfflCl terms for explaining ak
ara. To put it in 
of pllrz/
a. the tenus of Vedanta philosophy, ak
ara 
is dharl1la, P1l1U
a. is dlzartnill. This 
seems to be the sense of the h i g her - n e s s (Paratva) 
of the purlt
a, and it is quite consistent with the statement 
that both ak
artl and plllu
a are eternal, that the knowledge of 
both is Brahmavidy
, and that both are goals. The para/va has 

 l "' l D t . f . to do with creation, not with absolution. 
Ie oc nne 0 ' rh . fe g . ° t 1 D I . t o M 0 " 
' D I . t . 1\6 . , ere IS a pift ua ua IS lC oll1sm; 
ua IS IC J.uOlllSm. h 0 ... 
toget er \vlth the Jlva, ak
ara and puru
 
form a Triad, hut not three principles (Sve. Up. I. 9, 12). 
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With the above relation, a
a'a "and pUI u
a set out to 
create the viorld. At this stage, a UC\V 
Two Natures in conception enters the field of Indian 
the Earlier Metrical PhilosopllY. The authors of the . EMU 
Upani
ads. thought that the unconscious ,vorid (jada 
jagat) could only be produced out of an 
unconscious principle. They could not think that "the 
:ther" 
(iikiisa) \vas directly the effect of ak
ara, as Yctjiiavalkya had 
really believed (Br. Up. III. 8. 11; see P. 12 above). They 
said, the unconscious Nature is an effect born of ak
ala when 
this falls into pregnancy through ptt1'u
a (p. 1.... above). 'fhis 
Nature is called bl'a/ltntJIl in Mu. Up. I. 1. 8-9. 1'he Sve. Up. 
says that pllulhiilltJ is the 
1utable (I. 10). l'he I{a. lTp. meant 
the sanIe when it placcd 1Ila/lll" ij,/l1Ul behvccn bllddlzi and 
avyakfa (III. 10-11, VI. 7). 'The Ka. Up. is the first to cn- 
umerate the principlcs making thc world, in the form of an. 
cvolutional series such as bCC0J11CS COln1110n in latcr pl1110sophy. 
This Nature from \vhich the \vorld is directly produced is 
inaninlatc, while ak.5a1a is the animate Nature. As \ve shall 
see later on, this distinction between the two Natures continues 
to be Inaintained in the Allpani
ada School during the period 
of the Gitc1 and the 
Iahabh
rat. 


There arc many syilonyms of ak
iJra, \vhich rise up during 
this period of the ElvIU. The most 
. Terms for the important of these Jor the history of 
Higher Nature. Indian Philosophy are avyakta (Sve. Up. 
I. 8; Ka. Up. III. 11) and vidyii (Sve. Up. 
V.t, App. I); uprakrli" may also be noted here (Sve.Up.lV. 10). 
The unconscious Nature was called the b,.ahnlan which is 
b 0 r n (Mu. Up. I. 1. 8-9), avidyii (Sve. 
I 
Terms for the Up. V. 1); k
ara (Sve. Up. I. 8, 10), 
Lower Nature. and pradhll1ta (Sve.Up. I. 10). PradlUina 
was so calIed because it was thought to 
be the first of the produced things. It had not becolne a 
technical term even in the days of the Mahabhctrata and the 
Brahmasi:dras where we find the word used by different 
schools in different meanings as it suited them. (See Ch. IV.) 
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The conception of the paths to reach ak
ara or pur'U,$a 
has also advanced during this period. 
Paths leading to This is clear \vhen '
e contrast the simple 
ak$ara and pttru
a. mention 6f "jiilllla" and "dcvayii1ta" iD; 
the Oldest Prose Upani
ads with the 
statements on the same topic in 
fl1. Up.' III. and Sve. Up. VI. 
13. This shall be considered along \vith the teaching of the 
Gita on the saine subject. 
If \ve compare the idea of ak
ara, in the EMU with that 
in the 0 PU J \ve find that t unlike the 
Progress during Br. Up. (Ill. 8.9) \vhich nlakes ak
ara, 
the EMU Period. the impersonal principle, "
 ntler II or 
"a cOlnmander" sustaining by its 
conlmand the \vorld, the Sve: IIp. definitely separates the 
functions of all
aJ(1 and pllrtt
a, and l1lakes only the latter the 
ruler and sustaill
r, Sve. Up. I. 8 sa}s that the Lord, ll
ara 
and the Jiva ate the ruler, the ruled and not-ruler respectively. 
I' 
Sve. Up. I. 9 a-b and IV. 5 state that all these three are 
I 
"unborn". Sve. Up. 1. 12 explains the satne three as "the inciter", 
pr£'litr, " Ule object of enjoynlcnt ", bhog
'a, and "the cnjoyer", 
blzoktr. 1'he lo\ver Nature is /.:
ara or puulhiiua (Svc. Up. I. 10) 
or vyakta (Sve. Up. I. 8); it is called 'lJ),a,kla because the Sve. 
Up. \vhich l11clltions llk
ara as the only avyakla, does 110t yet 
kno\v the thc.Jry of two a7ryaktas of the Gila (Bh. (;i. VIII. 
19-21, App. I and II ); but this lo\ver Nature is not U unborn" 
and is not to be included in the Triad. 1'hc tenn cCbra!lnzalll' 
scen1S to have been used here for the Triad specially to 
distinguish it as a whole -fronl ak$lll a 
Idea of Trinitv or isa either of \vhich could be called 
I . 
in the 
ve. IT p. Brahman (n.).. Though the word 
"bralullanl "'luay Inea.n a 13ralul1an-song 
clse\\'here, such a sense cannot be reasonably attributed to the 
term here. U Bnlhl1tlll1l " ( Sve. Up. I. 9,12) is equivalent to 
u partlllUl1tl bra/unll" in Sve. Up. I. '7. 1'he three are tra)'a or 
I · 
three (Sve. IIp. 1. 7,9), but they fornl a three-fold reality called 
'c flh J idhal!' lua/unalll)) (S\'e. Up. I. 12). "Ve shJ.U see later 
on how the authors of the Mahabharala (XII. 217 ) used this 
passage of the Sve. IT p. to express their o\vn idea of a 'retrad. 



CHAPTER II. 


AI(SARA IN THE BHAGAVADGITA. 
. 


. The Gitct accepts the distinction behveen a
ara and 
pltrll
a, taught origi nally ill the Earlier Metrical U pani
ads. 
Ak
ar(/, is not to be identified \vith puru
ll (Bh. Gt. VIII. 3-4, 
10-11, 21-2'2; XII. 1-4; XV. 16-18; App. II.); pUYlt
a is beyond 
(Para) ak$flYtI (VIII. 21-22; XV. 18; 
Ak
ara and purlt
a App. II); as an object of meditation and 
two "goals" as in as a "goal" ak.
ara, is not dependent on 
EMU. puyu$a (VIII. 11; XII. 1). "The ak
ara- 
meditators n1ay "even be said to reach 
the pUYll-$a (Bh. Gi. XII. 4); or else those who have reached 
a/liara or Bra)uuan, m'1ke a further progress and reach the 
pUYlI
a (Bh. Gi. XVIII. 53-55; App. II). In this last point the 
Gitct seems to develop the earlier ak
ara-doctrine. 'fhe Gita: 
prefers the n1cditatiol1 on pUYlf
a to that on ak
ara, because 
the forn1t:r is easier than the latter (Bh. 
PUYll$a the Pre. Gi. XII. 5). Puru$a is the "presiding 
siding Deity. deity"; adhidaivafa (VIII. 4, 22; App. II), 
and presides ovcr ak
ara which is his 
"abode" dltil1nall (Bh. Gi. VIII. 2 J, 3, 11:). This idea of dhan,an 
appears originally in the. Mu. Up. (III. 2. 
Ak
ara) the abode. 1-4;- App. I) and the Git1 develops it.. 
The word "pada" is used for "dh{l111an" 
in Bh. Gt. XV. 4 (as probably in Ka. Up. .111. 11.) 


One older word for ak
ara, used in the Git1 is Brahman. 
It should be here pointed out that the 
Brahman, a Sy- Gita is always careful not to identify 
nonym of (l,k
arll. puru
a with Brahman, because the latter 
stands for ak
a,..a which is different from 
and 19wer than pur
a. Kr
l}a is identified with pur
a, and 
3 


I 
t)t) 
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not with Brahnlan. Even Garbe finds that in reply to .Arjul1a's 
question: It What is that Brahman?" 
. Br
hman, 
ot (Bh. Gi. VIII. 1), Krsna does not say 
Idenbfied wIth "I am that Brahman ";,' but says that 
Krsna or purusa. . k ( Bl ...." VIII 3 
· . . . Brahman IS a 
ara 1. Gt. .; 
App. II). It would have been better if Garbe had accepted 
as genuine this position of the Gita. 
Brahman in Git(1 as regards the relations of Brahman 
VIII. or ak
arlJ .and pUYlI
a, as he actually 
found it in the Gita itself. In Bh. Gi. XIV. 
26-27, p1l11l
a or Kg;1)a \vho is identified with plllll
a is stated 
to be the foundation, prafj
tha, of Brahman 
or ak$arll. If \ve accept this statement of 
the Gita that Kr
l)a or pUfll$a is different 
fronl ak
ar{l, or Brahman, we can clearly understand the teach- 
ing of the Gita. Bh. Gi. VI. 27-29 explains the method of 
dhyiilla as applied to Brahman (the word 
Ulitnzllll" \vas also used in those days for 
ak
ara or Brahman, as in l\fu. Up. II. 2. 
3-5, see App. I), and the saine is said also of Kr
Qa i.e. pltru
a 
in VI. 30-32. Bh. Gi. VI. 27-32 is no interpolation, because it 
does not say that " Kr
l)a is Brahnlan"; it distinguishes the 
two and only teaches the sanlC luethod as to the attainment of 
both. In Bh. Gi. VIII. 1-4 Bralullan is explained as ak
ara, 
and puru.
a or I{r
l!a as the adllidaivata; the adhiyajfia 
(VIII. 4c-d) is not " an ans\\'er by I{r

la regarding hirnself"; 
it refers to the Y ajiia-philosophy of the Git
 according to 
which every act of a man is a yaJJ7a and every 1uan is the 
puru
a. 1"'hat the puru
a mentioned in VIII. 4b is Uthe answer 
by Kr
1)a regarding himself" can be. easily seen by a glance 
at VIII. 5-14 \V'1 ieh verses speak of Kp
t).a as if he were 
identified with pllrll
lJ. Kr
l]a'S being prali
th(i U the founda- 
tion " of Brahman ( XIV. 26-27 ) ineans that pltr
a is the 
adhidaivata of ak.
ara. (VIII. 3-4); I{r
t).a is identified \vith 
pllrll
a, not with "the God ", or "a demi-god ", or cc the 
Impersonal". In XVIII. 50-53, 54-55, Kr
1}a is not identified 
\vith Brahman; but it is said that 
after reaching Brahman one can by 
further development reach plln
a who is higher than a!qara. 


In Gita XIV. 


In Gitti VI. 


In Gita. XVI II. 



19 


ViisudC'l'a
1 Sal'l.1atll ( Bh. Gi. VIII. 19, XI. 40 ) is not different 
from ptlrtt.
a ev edllt,.n SlU'lJlHIl (
V. X. 
Meaning of "Vasll- 90. 2). Sin1ilarly, the other verses of the 
dcva
z sar'l!Qtlt" in seventh Adhyc1ya of the Gita \vill be 
Gita VII. explained without any difficulty, if we 
accept the Git:i.'s own words that pUlu
a 
is higher than ak
ara, and if \ve remelnber that this p,tlU
a is 
the Aupal1i
da pllrtl
a, and that according to the Gitc1 
both of them are U goals" to be reached by the saine 
methods. In Bh. Gi. X. 12; XI. 18, 17; VII. 19; XI. 40 it 
is not that the re-editor has not "shrinkcd from asserting 
out and out the identity of Kg;l)a \vith Bralnnan" (Garbe, 
IBG, p. 7) as he had done in Bh. Gi. VIII. 1-4; but I{!
l)a is 
here said to be both Brahnlan or ak
ali'" 
Brahman in Gitci and pltn/
a ( X. 12; XI. 18; XI. 37-38 ); 
X and XI. silnilarly he is also Vayu, Yalna, etc. etc. 
(XI. 39). When in the fan1011s l
g-verse 
the onc Being is identified \vith l\gni, VarUl}a, Indra, etc., or 
when in N,irada's prayer in l\fBh. XII. 338, Narayal)a is said 
to be Purl1
a (8), Pradhfina (12), Sacrifice (67), Pa.ficarcttrika 
(67), Sarpkhya, Yoga (78) etc., \\?c should suppose that each 
of these passages ,vas C0111posed at diHcrent periods part by 
part as the difIcrent idcntifications arose, if ,ve accept Prof. 
Garbe's cxplanation of 13h. Gi. X. 12 etc. A c0111parison of 
Bh. Gi. V. 14-17 with V. 18-26 will show that they teach the 
attain111cnt of pll1U
a and Brahman 
respectively through the same means 
viz., the path of Yoga; in V. 19 Brahman 
is said to be free from faults and ill1partial, \vhilc the same is 
said of prabl1.u, the Lord, in V. 14; as distinguished from the 
Y ogas follo\ving the path of pllrll
a, \vho dedicate their intel- 
lect and mind, and devote themselves to pllrtl
a or j>rablzu 
(17), the Y ogas follo\ving the path of ak
Clra are here taught 
to turn their mind in\vard and find pleasure and peace 
and light within themselves (24 a-b, 21lb). One can 
dedicate all his actions to Brahman ( IV. 24, V. 10) or to 
puru
a (IX. 16). Bh. Gi. IV. 35 and 
VI. 30 say that one can see all beings 
in Kr
l}a or pllrtl
a and vice versa; the same is said of 


In Gitfi V. 


In Git1 IV. 
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ak
ara or a/man in VI. 28-29 where the \vord ilf1l1an is used 
for Brahman. In fact there are two 
" goals 11: ak
a,.a or Brahman and pUHI
a 
or Kr
l)a; and there arc n1 any paths 
to attain either of the two. If the Gila offers any teaching 
regarding these two, it is that the two are never to be iden- 
tified. Both can be reached by the same n1eans, as said in 
XII. 1 and therefore the Gila is against their identification 
AU the so-called Vedantic interpolations assumed by Prof. 
Garbe can be understood as genuine 
Prof. Garbe's parts of the Git
 if we accept the Gitc1 1 s 
View untenable. own vie\v regarding the relation of ak'5 ara 
and purufja. Krt'I)a is purll
a, not llk
ara. 
This can be casily seen if we contrast the Gita with the Panca- 
Tatra texts of the :rvIaruibharata (see Ch. III) or with the 
Bhc1gavata Pur1I)a. 
l"hough, as a goal ak
ara is independent of puru
a, 
in the process of creation this is not the case. The Glta's 
doctrine of ak'5a1a as one of the hvo goals is the same as that 
of thc EMU. What the Gila: particularly seems to contribute 
to the philosophy of those days is its teaching about ak
llla 
as a partner of the pllYlI
a in the act 
Git
1s Distinction of creation, and this \vas done by dis" 
bet\\'een the t\\.o tinguishing ak$ara from the unconscious 
Natures. Nature or bralllllall of 1\;lu. Up. I. 1. 9. 
Let us therefore briefly notice the Git1 1 s 
contrast of the higher Nature with the lower one. A
ara is 
here also a conscious Ii ving Nature 
(VII. 5; cetalla in XIII. 6) as in Pro Up. 
V. 5 (see p. l3) and the upholding 
(dlzrfi) of the world is here also one of its 
functions ( Bh. Gi. XIII. 6; VII. 5; Br. 
Up. III. 8. 9; Br. Su, I. 3. 10, 16). For 
this reason it would not be accepted as the direct cause of the 
or \vorld. So all
ara is in the Gi
 the 
The Lower Na- cause of brah11l0n "the lower Nature n, 
ture, an Effect of as in the Mundaka U p anisad (Bh. 
ak
ara. . · · . . 
Gt. Ill. 15; Mu. Up. 1. 1. 9); and this 
lo\\'er Nature becomes (through activity or kar1llall) the 


In Git
 VI. 


A
ara, the High- 
er Nature, a 
Livin
, Spiritual 
Principle. 
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cause of the creation ( III. 15; App. II). This relation 
of ak
ala and this bl"llhl1la1l. is the same as that in Mu. 
Up. I. 1. 9 i. e. the latter is C( born n of the former. Ak
ara 
may be called para prllkrli, and the brah11lan apara prakrti 
(VII. 4-5); in contrast \vith the latter \vhich is called brall1llan 
(III. 15) ak$ara, n1ay be calJed t1lahad 
bralzl1ll11l (XIV. 3). The higher Nature 
lnay be called the sllluitall11 avyalda or 
ak$ala (\TIII. 20-21); the lo\ver Nature 
is tlv)'akla technically so called (VIII. 1b; XIII. 5; App. II). 
The union of the higher Nature and the 
(;it
's 1
heory o£ purtl
(l, leads to the birth of "all beings" 
two avyaklas or hvo (VII. 6; XIV. 3; XIII. 26). Ak
IlI"ll is 
prakrlis. calkd also k
efrll (XIII. 6, 26) or silnply 
pral
rli (XIII. 19) and is eternal (auadi 
or sana/alia, as in VIII. 20 ) like purll
c1, (XIII 19). The Gita 
associates the three gU{1aS only \vith the lo\vcr Nature (III. 
27, etc.), and "kanlllln" activity is the 
1"he Higher Na- latter's special attribute (III. 15). }'lii,ya 
ture, eternal. in here the lo\ver Nature (Cf. III. 
27 \vith VII. 14-15). But though the 
"fhe Lo\ver Na- Gita thus makes a n1inute distincti(Jn 
ture, a 1\.1aterial bet\veen the lo\ver Nature, the higher 
Principle. Nature and the pllru
a, it should be 
noticed that these three are not enume- 
rated in the Gitit as three principles; the Io\\rer Nature is 
hvicc said to be the effect of ak$arll (III. 15; IX. 7-10 ), 
but the higher Nature is eternal like 
Difference bet- pult/
a as \ve sa\v above, and the 
ween the Gita and relation c.f these last two may not have 
the L. MBh. been considered by the Gita: to be really 
. 
more than that of dllllll1ladlzal1'1libhava. 
This is clear £roln the stateillent that even the ak
llra-v/or- 
shippers, in a sense, reach the puru
a. 
Unlike the Sve. 


Synonyms of 
a k
a ra. 


Progress durings 
the Gita Period. 


that k
ara consists 


Up. (1.8) and Ka. Up. (III. 11) the 
Gita kno\\Fs two avyaktas I (VIII. 18-20, 
XIII. 5), and while the Sve. Up. under- 
stood k$ara to mean pYluihillla and ex- 
plained k$alu as vyakta; the Gila; says 
of U all beings" (Bh. Gi. VIII. 18-19; 
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VIII. 4;" III. 14-15; XV. 16) and that U all manifestations" 
v)'aktis. arise from the'lower U nmanifest which is lower than 

he higher or cc cternal
" o7rya/lla called ak
ara (VIII. 18-21). 
Equally 
itnportant with the mention of these two avyaktas is 
I 
that of two pra/
rtis in the Gita, \vhile the Sve. Up. ( IV. 10) 
kne\v only one principle called prak
fi \vhich is the higher one 
of the Gibt. These hvo av)'aktas and hvo prakrlis were the chief 
points rpund \vhich, as \ve shall see in the next Chapter, 
the Mah,tbh
rata philosophers centred their discussions. 
Of greater historical \vorth than its contribution to the 
nletaphysics of the day, \vas the Giht's ethical and religious 
teaching. This \vas its doctrine about the three great paths 
of absolution: the sa1!,ldlY(1" the yoga, and the upasal1Q, or the 
bhak/i paths. 1"he Ciitc'i. says that ak
tlra or pllru
a can be 
reached by anyone of the nlany paths 
The 1"hrec Great (Bh. Gi. IV. 11, 25-30; IX. 15). Bh. Gi. 
Paths of the Gita. XIII. 24 -25 gives the nalnes of these as 
dlzyiill , ayoga siil!lklzya)'o
(l, kal"1llllyoga, 
and the path of pure upii.salla i.e. uptisal1a not accompanied by 
knowledge. The fir
t three are also n1cntioncd under the names 
of dlzyana, jl1iillll and kaJlllllphalafytiga in Bh. Gi. XII. 12. 
'fhe three paths of blulJdi, jiiilll11 and kaY/nail are also to be 
found in Bh. Gi. IX. 13-14, 15 and 16 respectively. The path 
of devotion is preached throughout the Gita (XIII. 25; IV. 
10; VII. 16; IX. 13-14, 32-33; XII. 1-2; XVIII. 55). The 
path of conlplete self-surrender and divine grace Inay have 
been ineant in XVIII. 62, 64-66 and XI. 47-48, though the 
Git1 doc;s not seem to distinguish it froin the path of devotion, 
in the ,vay it distinguishes behvcel
 sii'1!lklrya and yoga or 
;liiJI'Ia and kaJtlllJ11. Each of these is not exclusive of the rest, 
but one particular idea is prominent in each. Dlzya11a nlay 
have been helpful to a 11 those \vho aspired after liberation. 
Here ,ve are concerned chiefly with sa1nkhva and YOgi;. 
I · 
These terms occur only once in Sve. Up. viz., VI. 13, where 
the context shows that they are nalnes of paths to reach the 
goal; there is no \vord to indicate that they stand there for 
philosophical schools of those natnes; on the contrary it seems 
that in the Sve. Up. they are less sharply contrasted with each 
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other than in the Giftt. 1"hat the Gita knows these terrns only 
as paths can be proved from the fact 
that Arjuna is asked to follo\v either of 
the t\\'O paths Sll"!,klzya and yo
a (II. 39; 
III. 3; V. 1-5; VI. 1-2; XIII. 24; XVIII. 
1, 49-55, 56). If Sii1!zk/ZYlJ and yoga 
had becn hvo schools of those names at 
that time, the author of the Git1 \vho belonged to neither of 
these but to the Aupani
ada School, \vould not have asked 
Arjuna to follow either of these. S(il!zkllya is a synonyrn for 
saltltyiisa (V. 1-5; VI. 2; XVIII.!; XVIII. 50-55) or jl1alla 
(111.3; IX. 15; XII. 12, XVIII. 50-55); andyoga n1cans the path 
of action, the lnore complete n
une being kanttayoga ( III. 3; 
V. 1-2, 4-5; XIII 24d; XIII. Ie; XVIII. 56). If these terms had 
any other signification at that time, \vho could have profited 
by these explanations assigned to them in the Gihi? 


Saf!'lkhya and 
yoga in the Gitct, 
only two Paths, not 
two Schools. 


I should here dra\v attention to the necessity of rendering 
U sii,!zllhya " in the Gita by H renunciation" rather than by 
II kno\vledge ". The origin of the siilJ1k'
Yfl path is to be traced 
to the belief in jiicil1l1 or vidytl, as a JTIcans for absolution; and 
this \vord cc jl/liJltl " "vas 
riginally used to ilnply renunciation 
of actions though the latter may have 
Sa,,,.khya, Slll'IlYli- meant only s1.crifici:1.l actions. "AvidYli" 
sa rather thanjiiana. meant sacrificial rites (Ka. Up. II. 4-5; Cf. 
Mu.Up. I. 2.8), and vidyci the At1pani
adic 
knowledge in contrast to these; \vhen the tern1 parti vid)'a was 
used for the latter, aparil vidyii \vas used 
for .the former, as in Mu. Up. I. 1. 4. 
\vhere vidyil is contrasted with the Vedic 
rites. But the contrast behveen these 
two careers for life (1ti
tlza) is brought out 
most clearly in Mu. Up. 1. 2. Avidyii 
(in Mu. Up. 1. 2. 9a) is explained as karmall in "Yat 
, ka'tni1)alz........." (Mu. Up. I. 2. 9c); and so the life of begging, 
bhaik
aca'yii (Mu. Up. I. 2. 11.), stands for vidyil. This passage 
of Mu. lJ p. is a record of the later form of a conflict between the 
followers of the Vedic path of actions and those of ccrenuncia- 


Ji'i,alla, the re- 
verse of kaJ IIlall i.e. 
saIJ"Ylisa i 11 the 
EMU. 
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tion of those actions" called jiiiina, such as we 
ead of in CM. 
Up. V. 10 which uses the tenn up:ltlzas" for the two paths 
(Chit. Up. V. 10. 8.), characterises them as ('light" and "smoke" 
(Chit. Up. V. 10. 1 and 3) and calls them CCdevayana" and 
Upifrya{ta" (Ch
. Up. V. 10. 2, 4). The same two paths are des- 
cribed in Ra. Up. 1. 3. The words "in the forest" (ara
'/;ye- 
Ch
. Up. V. 1. 1) and "the life of begging" (bhaik..
acalya-Mu. 
Up. I. 2. 11) are indicative of "renunciation" saJ1,1tyasa J a word 
not kno\vn to these earlier Upani
ads and therefore not to be 
expected therein. This latter ternl came into vogue for the 
first time in the days of the Gita J which uses both the tex:ms 
jl7ill1a and sl11/.1tyiisa as synonyn1s (Bh. 
Gi. III. 4, V. 1-2). In the Git
J kal11'laJl, 
or kill l1zayoga, or )'o
aJ as it is often 
called, is not unaCCOll1 panied by know- 
ledge, as it was the case \vith the path of 
u kar1l'zal'l" in the earlier U pal1i
ads. Dh. 
Gi. II. 53 says that the sthi/aprajJza described in II. 54-72 is a 
follower of the yoga and a glance at his picture \vill show that 
he lacks no kno\vledge. Bh. Gi. III. 3-4 \vill show that sa1'fZk/zya 
is primarily concerned \vith stlllJlyiisa, and Y0J!.tl with action, 
\vhile neither is particularly a path of kno\vlcdge. Whenever 
Arjuna is asked to perfonTI the actions of his life, he is advised 
to do so after having attained knowledge (IV. 15). The illustra- 
tion of Janaka as follower of the path of kaYinall proves the 
same (III. 20). [(art1Ztlll or yoga b y its elf attains the 
saine fruit as sa1]zkhya or sannYlisa (V. 4-5). Instead of jiialla, 
sann},iisa, is opposed to kanna or yoga" in V. 1-2 and other 
places. It is well known that the preriecessor of Sankara had 
explained jlllillakarl1lasllllluccaya to be 
}"oga, j17alla plus the teaching of the Git
. If the Git
 
karllzal1. opposed pure action (i.e. action without 
kno\vledge) to kno\vledge or renunciation 
and said that cither of the 1\\10 leads to the san1C goal, one fails 
to understand ho\v it could teach such a doctrine. When the 
Gita: sometimes uses the term jiitil1a in place of the clearer 
term sallll)'iiso, it does so because it retains the older usage of 
the teClll while it aunlits or probably e111ploys for the first time 


Yoga in the Git
, 
incl usi vc of j Jilin a 
i. e. the I{no\vlcdge 
of Atman. 
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. the ne\v expressIon. All these points shpw, that in the Gi
 
stimkllya is an equivalent of SaJlltYasa, 
Samk/zya, jfiana i. e. jiiii/tllStlIlUtccifasann.yasa, just as 
. p Ius Sfl111t.yiisa. yoga is one of kall1Ul1l i. e. j-iilinasatnuc- 
citalul111'll1l
. Lastly, if \ve look to the 
L.MBh. we find that the S
q1khya is specially associated with 
asceticism, and, as I shall sho\v later on, the L.MBh. Yoga has 
its o\vn Inetaphysical theories (Ch. III), \vhich could not have 
"developed if yo;!.a in the Git
 had meant actions \vithout know- 
ledge. f'or these reasons, I believe, it \vould be n10re accurate 
to explain the term sal!1.khYll .in the Gita as renunciation 
than as kno\vledge (Bh. Gi. III. 4; V. 1-2). In the Gibt 
((knowledge" does not imply renunciation (Prof. Edgerton, 
AJP. XLV, 1924), but it is renunciation itself. In the Gi
 
scli1tkhya differs fro111 the yoga only so 
far as this renunciation of actions is 
con c ern e d. There is hardly any other point of difference 
betwecn the hvo paths, so far as the Giti 
Prof. Edgerton's is concerned. 1'hc association of satnkhya 
Vie\v untenable. \vith renunciation is not incidental but 
inherent (I
dgerton, AJP. p. 32). To say 
. otherwise is ta deprive the Gita of its special contribution to 
the Indian religion and ethics. 
'fhe above discussion as rcgards thc Incanings of sa1[lkhya 
and yo
a. sho\vs that \vhcl1 the Gita says: 
lVleaning of "S£int- "Stil.nld
wl and yoga arc 0 n c" (V. 5c-d), 
. k/zya and )'oga arc it 111eanS that both are independent paths 
one" in the Gifa. to either of the hvo d goals " of the Git
, 
ak
ala and pun/
a. A confusion has arisen 
regarding the meaning of this and silnilar statclnents in the Gita, 
because such statclnents. arc also made \vith regard to the 
Sal11khy and Yoga Schools of the L. 
IBh. and the Classical 
ones. It seems that at each of these three periods in Indian 
Philosophy, the saying about the unity or identity of the two 
had quite diilercnt 111c.Lnings and therefore we nlust interpret 
it always with reference to the context. 
Identity of Goals, 1"he Gita explains it in the \vords: "The 
not of Paths. san1e place ( i.e. ak
artl or pltYlt
a) as is 
reached by the sll1JlkhJ'a-foHowers is also 
reached by the yoga-followers " (V. 5 a-b), and clOne who bas 
4 
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properly resorted to eithcr of the hvo, gains thc fruit of both" 
(V. 4 c-d). Theyare t \V 0 i 11 d c pen d C 11 t pat h s, 
not two steps on the S.1n1e path as SJ.ilkara. believes, nor does 
it Incan that H the Sa1l1e system is both 
Prof. Hopkin's Sarpkhya and Yoga, the system being 
View untenable. double but the teaching being identical, " 
as Prof. Hopkins holds. As \ve havc seen, 
the path of stlllllyiisa accolnpanied by ki
owledge \vas already 
kl1o\\Tn. before the Gila \vas \vritten, though under the nalnes of 
bluzik$caJYil. etc., and the path of actions 
Yoga Path, the not accoll1panied by kno\vledgc was 
Git
's special COIl- also \vell kno\vn (Mu. lTp. I. 2.9-11). The 
tribution. Gita ,vas the first to put forth systetnati- 
cally a third path viz., the path of actions 
accompanied by kno\vledgc and in doing so said that the first 
and the last are the only paths, the middle one being considered 
fit to be COnde111Ued (13h. Gi. II. 41-45 and l\Iu. Up. I. 2. 1-9); 
and that out of the reluainil1g hvo the latter was preferable 
( II. 40; Ill. 4; V. 2; V!. 1-2 ). 
But the Gitci as \VC have it before us betrays Inore than the 
kno\vledge of Sii1!tklzya as a lllcre path. Though the expres- 
sion 4Cgll
la-St1I'!lkhJ'iil1a" cannot in itself suggest any reference 
to s(itp.klzya as a. school, because "the discriluination of the 
three constituents" seeins to have originated in the Aupani
a.da 
S
hool (of the Gihi) and to have been adopted latcr on by all 
the philosophical schools that follo\vcd it; yet llsal!zkJzye kr1unte" 
(Rh. Gi. XVIII. 13) is the one undoubted 
Gila XVIII. 13, reference in the Gita to a philosophical 
a Reference to Saln- school of the 1latne of siitnklzva which 
khya as a SchooI.- could not be- directly described as a 
darsalllt or sllsfra but only as the "sa,!,klzya 
in which the teaching is settled" ( kt,/(illfa-siddlzilnta). This 
expression, though not ilnplying a complete system of philo- 
sophy, as is shown by its contents, goes against Prof. Edgerton's 
vie\v that no\vhere in the Gita, the stitt'. 
Prof. Edgerton's kllya h3.s to do \\Tith the discussion of 
View ulltcnabJe. philosophical truth (AJP. Vol. XLV. 
1 <)24). The followers of the path of 
s(l1f1k/zya be1ie\'
d that " all action" belonged to prakrti, the 
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lower Nature, as did also the follo\vcrs of yoga and blzakti. 
But a few of the foruler \\'ho seem to have differed on the 
point, held that the individual soul is onc of the f i ve 
age n t s (XVIII. 15). \Vhile the Gitci a
 a \vhole objected 
to attributing any agency, kar/riva, to 
The Individual the individual soul, these sClIltklzya-sepa- 
Soul, an Agent. ratists, as \ve l11ay aptly call thcJn, obje- 
cted to attrihuting the \v h ole agency 
to the individual soul. Both the follo\vcrs of Slil!lkhYlJ and the 
stll.nlllrya-separatists must have accepted a'

ara and purlt
(l, as 
the "goals"-the then prevailing conceptions of S/tl1l1111l111 bOIlUI1I. 
The belief that the individual soul is an agent nlust have been 
originally the reason \vhy the S
r!1.khya- follo\vers insisted upon 
sallllyasa. Bh. Gi. XVIII. 12-16 only shows that so In e of 
the follo\vers of the sil1!"dlya-path of the Gila had begun to 
take interest in philosophical discussions, especially in that on 
the origin of karlrh'a, the Inost burning qucstion of the time 
when the Gita was \vritten. These Scil!tldl)'a-separatists seem 
to have survived in the form of the later :l\fahabharata Sal11- 
khyas, \vho also held that the Atnlan 
Survival of that is an agent (
'lnh. XII. 3 15. 7-9; see 
Vie\v In L. MI3h. ChI III). I3ut the sii11zklrya-followers of 
the Gihi seen1 to have Inerged into the 
Aupani
da School of the. J\lahabharata, the question of sal11t)'asa 
having probably conIC to rest by the doctrine of the four 
(i
ra1tlaS or stages of life of \vhich the (;ihl knows little. '"rhus, 
as regards the Gita, not only is the Sii1!tk/
va to be understood 
as brall1ullvid)'ii (Dahlmann, Nirv
Qa, 
Dr. Dahlmann's P. 165), but even )'o
a and bhakti or 
View, an1plificd. lIpaSlll1a arc also bralullllvidya or rather 
we 
hould say, all the three arc paths 
to brahmavidYli, because in the Gita as in the EMU, the. 
. brahl1tavidya deals with ak
an." and puru..r;a, and sll'1!,khya, )'oga, 
and bhak/i are means to it. 
Regarding Y0l!.a, the reader may be reminded that the' 
. Gita. knows two technical meanings of 
T,,:o Te
hn
c
l the term, viz., 4: kar1nayoga" and 4tdltyan.a
 

eanlng
 of yo
a, yo
a", both of \vhich had no spcciaf 
In the GIt
. n1etaph} sical doctrines of their own 
(except that the ugoal" was a
a'a or pu,u
a). In the days of 
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the later Mah
bh
rata, they reach the status of philosophical 
Schools, as also do the scll'ftklzya-£ollowers.. 
The Gitc1's path of blzakfi, upilsal1ii, grace or complete 
self-surrender (Bh. Gi. XI. 47-48; XVIII. 65-66; IX. 26; X. 9) 
. . 
arose from an earher mOVClnent (Sve. Up. VI. 18, 23; Mu. 
Up. III. 2. 3-4). In the Gita, blzaldi leads to ak$ara or to 
Ptll11
ll ( see " bhaklti
l " in Bh. Gi. XII. 1) 
'fhe Path of De- because upiiwHUi is not yet completely 
votiOll and Medita. separated £ronl bJuzldi. But this upasllllli 
tion. or blzaldi is according to the Gita "onc- 
l11inded" (VIII. 22; IX. 22; XI. 54; IX. 
30 ), and that of the personal pllllt
a is preferable because it 
is easicr than that of the impersonal ak
a/(l (XII. 5). . 
The point to be noticed IllOst of all is th:tt the Aupani- 

adas of the Gita admit the alternative of 
O. n e Aupani- ak
alll, and pu.rlt
a, so that the Git1 has 

ada School \\'ith only 0 11 e Aupani
ada School, and not 
t h r e e Paths. t\vo. Moreover the sal!tklzya- yoga- and 
blzakli-paths of the Gita do not discuss 
what are the final principles, ,;vhat is their number, and 
how they are mutually r
lated 1'hese and other problems are 
attempted for the first time in the later Mahabharata. Thus, 
the Git
 has only one philosophical school with three paths. 
Lastly, if it be asked, \vhether there was a re-edition of 
the "original" Git1, I \vould venture to 
The Possible Re- suggest that at first the Gita taught the 
edition of the Gitit. sii.1fJklzya and yoga paths to reach a
ala 
or pUYlt
a, anq afterwards the path of 
bhakti was added to these. We have already seen that the 
path of pure. karl1lall and that of pure jfi.ana which must have 
arisen from the Vec1as-al1d-Bra.hnlal}aS and Upani
ds res" 
pectively, were supplanted by the Gitct's teaching about yoga 
i. e. jiiilttakaftnaSalnuccfl:yrt. ''fhis latter may have been in 
course supplemented by the path of blzakti, which also adnlitted 
the possibility of a compromise between pure action or 
ka,man and pure kno\\ylerlge or stlllllyiisa (see Bh. Gi. V. 29; 
IX. 24 , 27; 
f. also the performance of sacrifi(;es in the L.MBh. 
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Pa.fieara.tra School). And this \vas incorpqrated into the 
Gita as a . thirq. alternative career (l1i
tlza) in addition to the 
two it had already, viz., stll!tkhYll and yoga. During all these 
stages the. philosop'hi
al. theory inherited 
No Doctrinal from the tiu1C of the ElVIU continued 
Change in the Rc.- unaltered, and the stl1!tklrya and yoga 
edition. continued to be nlere paths, and not 
schools. 1"hus, \vhcn the bluzkliyoga 
was reco
nised as a path, it ,vas a path to all
(ua or 
PUI t
(
 (l\h. Gi. XII. 1). IJltrll
ottaJltt1 \vag substituted for 
puru..
a, but then ak
arcl and k
rlra cainc to bc describcd as 
pltl;ll
aS (Bh. Gi. XV. 16--18; l\PP. II). 'I'his shows that the 
re-editiol1 must have takcn place 10ng before the fornl
tio!l of 
the 
Iaha.bharata Pancaratra School \vhich identified ak
(tla 
and puru
a (see Chi Ill). 



CHAPTER III. 


AK
ARA IN THE LA1"'ER l\IAH.ABHARA1'A. 


Distinction bet- 
\vecn the Chapters 
of the Four Schools 
in L. MBh. neces. 
sary. 


Whcn one speaks of the latcr Mahabharata philosophy, 
he nlust distinguish not only behvcen four different Schools 
but also behveen the Chapters describing them. !\IBh. XII. 
182-253, 302-317, 308, and 334-352 respectively deal with 
the MBh. Aupani
ada, Sarpkhya, Yoga and Paficar
tra Schools. 
1'he words Saf!1khya and Yo gel. arc almost entirely wanting in 
182-253 and if they occur they invariably 
sho\v that the author is referring to those 
Schools by way of explaining his own (i.e. 
Aupani
ada) School. 1'hus, 23-1-. 28--30 
is found to be a cursory refcrcnce to the 
S«1I!lkhya and Yoga Schools, if we look to 
\vhat precedes and follo\vs these verses. 
Sinli1arly, 210. 9-10 and 14 r
fer to the Ptincaratra School by 
such words as "vidu{l' and "'l1adllltti"; the doctrine contained 
in these verses is that \vhicb \ve find in the Narayal)iya Section 
(MBh. XII. 334-352). On the contrary 302-307 and 309-317 
give the principles \vhich are COlnlnon to both Sa.f!1khya and 
Yoga, and also those \vhich are peculiar to Sarpkhya only, and 
even Prof. Hopkins says that 308 records the teaching of the 
Yoga School only. Prof. Edgerton's 
Prof. Edgerton. contention that !he principles described 
in 308 belong to both the S
rpkhya and 
Yoga (Schools) is based upon the grave misunderstanding that 
the terms usci,!tklzya,J and "yoga", even in the later Mah
bh
taJ 
denote only hvo paths of these names and in 110 way two 
Schools of philosophy. Prof. DeusseJ 
Prof. Hopkins and and Prof. Hopkins have not admitted 
Prof. Del1ssen. this four-fold division of the Chapters of 

fBh. XII; they have not distingui&hed 
the Aupani
da School (182-253) from the Sa.q1khya and Yoga 
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Schools (301-317); and this mi
take has led them to a great 
confusion as regards the tcaching of these Schools, as is evident 
froln Prof. Hopkins' constant complaint that the author or 
authors of the l\:rahttbh(trat1 have tried to Vedanticise the 
Sctrpkhya coctrine, and also from the wrong interpretations of 
the MBh. philosophical texts given by Prof. Deussen in his 
'rranslation, \\1hich shall be pointed out in the follo\ving pages. 
Even Dr. Frauwallner \\'ho deals \vith 
Dr. l4"rauwallner so m e of the Chaplers (182-253) as 
u non -S t \f!1khyist texts" seelns to under.. 
stand these as containing a pre-Classical Salllkhya doctrine, but 
not an Aupani
ada one (JAOS. Vol. 45, p. 201, p. 203, p. 204), 
though, as he himself points out in most of the cases, the 
verses (in Ch. 194,219,201-206) are closely connected \vith 
the U pani
ads. Prof. Jacobi's belief that the basis of the Epic 
Sarpkhya \vas the Classical Sfirpkhya is 
founded upon \vhat he understa.nds to be 
contradictory statements in the 
lahabha" 
rata, viz., that "the Sarpkhya teaches only twentyfive princi- 
ples" (?vIBh. XII. 307.47; 308.14; 318.35), and, again, that, 
uBrahman is the T\ventysixth" (e. g. MBh. XII. 308). (See 
Prof. Jacobi, Ueber das ursprucnglichc Yogasysteu1, p. 4.) He 
thinks that the series of hvcntyfivc principles \vas the original 
one and then Brahman \vas added as the 'I'wentY5ixth. His 
chief reason is that Brahman stands as the 'f\\.cntysixth. But 
if we look to the Earliest 1\fctrical lJ pani
ads and the Gita, \ve 
learn that the s c r i e S 0 f 
t \v e 11 t Y six p r i 11 C i pie s was 
a Ire a d y k n 0 \V 11 tho ugh the 
p r.i n c i pIe s \v ere the n 11 0 t 
counted and consequently 
the 11 t1 n1 C r i c a Ide s i g n a - 
tions 'fwentyfourth, 
Twentyfifth, and 'rwentysixth not 
given to the highest three princi- 
pIe s. Thus, five (subtle) clements, five (gross elements or) 
C'objects" ('lJi
ayas or all1zas), ten organs of sense and action, 
the Mind, the Self-consciousness, the Intellect, the lower 
Nature, the higher Nature, and pttru
a make up a series of 
twentysix principles; and such a series, at least that including 


Prof. Jacobi. 


The Series of 26 
Principles older 
than their Enunlc- 
raticn and Numeri.. 
cal Designations. 
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the last six of these is already Incntioned in 
a..Up.III. 10-11, 
Bh. Gi. VII.4-6; and the t\VO Natures and pllru

l are a]so to be 
found in the numerous passages fronl the Gita and the Earlier 

.Ietrical U pani
ads quoted in Ch. I. 1
his slK)\Vs th,Lt the series 
of evolution \vas kno\vn long before the nu.inber and numerical 
designations of the principles caine into. vogue. Neither the 
Ka. Up. nor the Gita knows any thing about these latter. II
 
this sense the series of the hventysix principles \vas the ori
illal 
one and that of the twenty five was arrived at by rejecting one 
(viz., the higher Nature) of the twcntysix, as \VC shall sec. 
1
 heM a h a. b h a. rat a S a Jl1 k h Y a s w, ere the 
first philosophers to count the 
p r i n c i pIc san d a t the sam e t i 111 C t Q 
r c j e c t the h i g her N a t u r e ; but, the 11, 
at. the s a In. e t i In e the 1\1 a h 
 b h a. rat a 
A u pan. i 
 a d 
 sac c e p t c d the f ash ion 
of the day by counting their O\\7n 
principles including the higher 
N a t u r c. It is al \vays said in the Mah('ibharata, as Prof. 
Jacobi hin1self notes, that the Sarpkhyas have hvcntyfive and 
only twcntyfivc principles; and I nutst add that when a 
twcntysixth principl
 is 111cntioned, it is never said to belong 
to the Sal11khya School ( see below). 'Ihus, Prof. Jacobi's 
contention that the series of hventyfive \vas th
 original one is 
only partly right; it is right in so far as the counting is 
concerncd, but not frol11 the standpoint of the series itself. 
'fhcreforc, I believe, nlY propoSi
I to divide the Chapters of 
l\IBh. XII in the 11lanner 1 ha vc done above, will prove 
acceptable. 
I have already said above that in1mediately after the 
S
111khyas started the mode of counting and numberin
 the 
luctaphysical principles, the Aupani
adas adopted the fashion. 
It should be l11cntioncd further that this was the ca.se atsp 
\vith the Y ogc.\s and the. Pancaratras. oi 
the days of 
he M Bh. All the four 
Schools gave numerical designations to. 
their 1110rc iLnportant principles. T
e 
Sar!lkhyas had only t\ventyfive princip1es 
( 
IBh. XIII. 307. 47; 308. 14-; 318. 35); they held that 


Numerical J)e- 
signations adopted 
by 
ll the Four L. 
MBh. Schools. 
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the Nature, which for them is only one, is the Twentyfourth 
· . and that the Lord or Visnu who is 
Sctl!1khya, a School )dentical with the Jiva is the .Twentyfifth 
of only 25 Princ
". (.302. 38, 39; 305. 37-3(.); 306. 36; 306. 
pIes. . . 39, 40, 42, 43-44; 307. 2, 8, 9, 40). 
The Yogas called the Nature the 
Twentyfourth, the Jiva the Twentyfifth, and Brahman or the 
Lord the 1
wentysixth. This d iff e- 
.Yoga, a School r c n c e between the L.MBh. Sarpkhya 
of 26 Principles. and Yoga Schools has been till now 
o v e r I 0 0 ked. The Yoga Chapter 
in the MBh. ( XI I. 308) is emphatic in asserting that the 
S
qtkhyas have only hventyfive principles (XII. 308. 
14, 25; see also 307. 47) and the sam
 chapter is equally 
elnphatic in stating that from the Yoga-standpoint the Jiva is 
the T\ventyfifth and Bralunan the T\vcntysixth ( 308. 6, 7 ). 
'MBh. XII. 3';8. 17 clearly says that "The budlzyamal1a (i. e. 
the T\ventyfifth) is' devoid of intellect (buddlzi) '(as compared) 
with the prabuddlza the Twentysixth; this is said to be the 
difference ( lIan.a/va ) of the Yoga School from the teaching 
o( the Saf!lkhya Sruti". 'fhis very idea is given in verses 6-7 
of the sa1.Ile Chapter \vhere \ve read that h 'The Twentyfifth 
kno\vs the Unmanifest (i. e. the Nature) but even he does 
not kno\v the T\ventysixth \vho eternally knows the Twntyfifth 
and the 1'\\yel1tyfourth 0. e. the Sature)". In n1Y opinion this 
should leave no doubt that the 13ral1l11an which is described as 
the Twentysixth in this Chapter (308) is neither a 8aq1khya 
nor an Aupani
ada T\ventysixth, but only a Yoga rrwentysixth. 
The non-admission of this evidently clear statement of the 
L. MBh. is one of the causes that have led my predecessors in 
the field to various curiou
 theories such as those pointed out 
abovc.
 As ,ve shall see later on, there was another Yoga 
School in the days of L. MBh., \vhich regarded pllru
a as the 
Twentysjxth. Another fact which we have to admit is that 
the Aupani
adas of the L. MBh. had also 
Aupani
ada, a a rr\ventysixth principle; and this ,vas 
School of 26 naturally the puru
a; they did not distin- 
Principles. guish the Jiva from this pur
a, and 
consequently they held the higher 
Nature to be the Twntyfifth but called it the unfa11en 
5 
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Twentyfifth (acyuta paiicavit.nsaka-318. 57ff.) in order to 
distinguish it fron1 the Twentyfifth of other Schools, specially 
the Sc1l!1khya. According to these Aupani
adas, the lower 
Nature \vas the Twentyfourth. Thi$ nomenclature of the 
L.MBh. Aupani
adas has been preserved for us in MBh. 318. 
55-82. The Chapter (318) as a whole states the Aupal1i
ada 
doctrine and clearly says that the T\ventyfifth ( i.e. the higher 
Nature) of the Aupani
adas was rejected by the Sc1rpkhya and 
the Y ogas. Prof. Hopkins' explanation of "acyuta paiicavitpsa" 
as denoting an attenlpt of the Attpani
adas to foist their own 
view that "the Jiva is destructible in Parama:hnan" on the 
Sa:rp.khyas who rejected it, is quite unac- 
Mistakes of Prof. ceptable ( Prof. Hopkins, GEl p. 137). 
Hopkins and Prof. This is so because no Indian School of 
DCllssen. philosophy has ever said that the Jiva is 
destroyed in Paramatman and also beca- 
use the context (siisvata avyakfa-318. 56) clearly sho\vs that the 
cc acyuta paiictl'l'i1!lSa )J is the higher Nature of tht: Aupani
adas. 
The same has got to be said \vith regard to Prof. Deussen's 
translation of the verses in question (VPTM pp. 665 fI.). His 
interpretation of verses 318. 56 etc. seen1S to suggest that he 
himself had a doubt as regards what he was \vriting. l
ast1y 
I have to note that even the Pc'ificarntras did not withhold 
then1sel ves from following the usual 
}-"'c1ficarc1tra, a custom of the philosophical Schools of 
School of 25 Princi- the day. Th
y named their highest 
pIes. principle (i. e. pu.r
a identified with 
the higher Nature, as we shall see later 
on) the Twentyfifth (
IBh. XII. 339. 24), and therefore their 
Twentyfourth would be the Nature \vhich they regarded as 
"born" of the Twentyfifth (see Chi III). If we do not lose 
sight of this fact of the nomenclature of those days, the number 
of the so-call
d inconsistent statements in the L. MBh. will be 
reduced:1 great deal. 



35 


1. The A u pan i 
 a d a S c h 0 0 1. 


It is notc\yorthy that MBh. XII. 182-253 which gives the 
chief A1Jpani
da doctrine exhibits a con1plete unity of teach- 
ing if \VC exalnine it in the light of the 
EMU and the Gitfi. This becomes evident 
if \VC try to understand the "para-ladders" 
so called by Pro£. Hopkins. These are 
found in L. MBh. XII. 204. 10-11; 204. 
19-20: 210. 14, 23, 26-28; 210. 35-39; 
213. 12; 247. 3-4, 7. l\10st of these give 
a complete list of all the steps in the ladder. The main 
difficulty that has till no\v been experienced by the various 
interpretors of these passages seems to 
Iij,cina, the Lower ccnter in the tern1 ,. jiiaJ1ll " ( 204. tOc-d, 
Nature. 11 a, 19c-d; 213. 12c.). Prof. Hopkins 
seems to confound this technical term 
of the l\laha.bhc.'i.rata age with the \vord "j ilii II a " in the sense 
of knowledge leading to absolution (GEL p. 136 and p. 131 ). 
Dr. f
ratl\vallncr ventures the conjccture that jficilUl111, in these 
passages C0111CS from or is an abbreviation of jl7tiliii/ntii (see 
the footnote to p. 193, Band XXXII. "Wiener Zeitschrift fuer 
die Kunde des Morgenlandcs "). Prof. Deussen translates 
jl7iillalll as conciousness (VPTM p. 225) and does not explain 
why the intellect is here the effect of that consciousness 
(jiia1ta1U, as he understands it), in contradiction to the usual 
description according to which the latter is the effect of the 
former. As a matter of fact, all these conjectures arc 110t 
necessary, if \ve do not lose sight of the text of the L.MBh. itself 
which describes the L. 
Bh. Sarpkhya and says that" l'he 
Sc1rpkhyas called the jiiana (of the Aupani
adas) avyakta 
( MBh. XII. 306. 40 and 307. 9 ) and prakrti " (MBh. XII. 318. 
40). These verses leave no doubt that thc jiialtam in 204. 
10c-d, etc., is the lo\vcr Nature of the Aupani
adas, which the 
Saf!lkhyas adopted as their own Nature (avyakla or prakrli). 
This meaning of the technical term jFial1am together \vith the 
fact that the theory of two Natures given in these ladders (e.g. in 
247. 3-4, 7) was already n1cntioned in the EMU and the Gita, is 
a sufficient help for reconstructing the evolutional series 
OI\" 


Impressive Con" 
sistency of the 
"para-ladder" Ac- 
counts of the Aupa- 
ni
apa School. 
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tained in them, the last three numbers of which are the same 
as those in the earlier Aupani
da Schools viz., the lower 
Nature, the higher Nature and th
 purlt
a. 1"he para-ladder 
passages arc too numerous to be abandoned as "a loose exploit- 
ing of the S
rp.khya in ternlS of Brahmaism" (Prof. Hopkins, 
GEl. p. 131). 


These Aupani
das, like those of the Gita:, accepted the 
ak
ara-and-buru
a doctrine of the EMU. 
The ak
ara-and- Both llk
ara and pllllt
a arc ((goals" for 
ptlru
a Doctrine as them. In XII. 211.15 ak
ara is called 
in EMU and Bh.Gi. satlvll, and puru
a k$ctrajiia. 210. 23 
mentions (C palin'!', bra/una " and "dhiitii 
prablzul/'. In 213.2 Vi
l}u and avyakta, or ak
ara, His residence, 
are mentioned. 217.6-12 is an adaptation of Ka. Up. III. 11. 
According to 237.31-33 .')altva or all$alH and k
efrajiia are hvo 
Atmans. The higher Nature and the Lord are found stated in 
240. 16-23,28; 240.. 31-32, 34; 241. 22, 36;243. 3,15, 18,19,20; 
247. 3-4; 248.20-24; 249.1-2, 10-11; 285. 36-37; 301. 21-23. 
Pttrtt
a is said to be higher than al?$llul in these passages and 
also in 210. 23, 36, 8. We have a1ready 
1"he lower Nature seen that the 10\\Tcr Nature called jl/anll 
as in ErvlU and etc., is also mentioned in these texts. In 
Bh. Gi. all these respects the EMU, the Gita. and 
L. MBh. Aupani
adas can be said to 
have the sal11e teaching. 
But what is of particular interest to us, is the emphasis 
that this Aupani
ada School of the L. MBh. laY3 on the non- 
identity of all
ara and pUYlt
a, on the one hand and on that of 
a
al'll and the lower Nature on tf1e other. 1"he latter point 
is more vigorously put forth than the 
Non-identity of forn1cr. 1"his was done in two ways, viz., 
the two Natures by sho\ving that ak
ara is a conscious 
emphasised. principle \vhile the lower Nature is not 
so, and by explaining that it is eternal as 
distinguished from the non-eternal lower Nature. 
The follo\ving statements emphasise the living nature of 
aksafC4 :- 
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(1) uThe Subtle (suk
nza, i.e. the higher Nature) is able 
to see the lower Nature, budd/zi, etc." 
Ak
al"a the Higher (1\1Bh. XII. 20.J.. 20). . 
Living Nature. 
(2) cc Saih){l ( i.e. ak
ara ) and k
etrajiia are both of them 
Atmans" ( MBh. XII. 237. 31-33). Prof. Deussen does not 
explain why sat/va \vhich he understands as praktli is called 
Atman ( VPTM. p. 353). The same statement is found also 
in MBh. XII. 285. 36; 248} 20-24; 249. 1-2, 10-11. 


(3) "P llrU
£1, has himself become ak
af{t and k
ara" 
(MBh. XII. 240. 31-32). 
(4) MBh. XII. 213. 12-13,242. 18-20 and 252. 10c-d 
say that ak$ara is the Life-principle (Cf. jiva-blll'Uii, in Bh. 
Gi. VII. 5). It acts and anin1ates the All (XII. 242. 20b ); 
its designation is jiva, and in company of 
Ak
arl.J designated Time and Action it revolves the \vorld 
jivlJ and k$cfra (XII. 213. 13); it isji'l1lJ and yet it is 
called k
ctra ( XII. 249. 11 ff); it is the 
seed of all individual souls (XII. 213. 13). 


(5) The fact that ak
ara is "living" and is called ll
elra" 
( XII. 249.10. I1f; 252. 11 fi.; 307. 14; 318. 111 ) agrees well 
with Bh. Gi. XIII. :6 which states that k$elra includes celano' 
cc consciousness" and dlzrti U the sustenance of the world. " 
(Cf. also jivabllata and dhiiryale in 
Mistakes of Prof. Bh. Gi. VII. 5. ) All these passages 
Deussel1 and Prof. mctioning k$clra, which stands for llk
ara 
Hopkins. as possessed of cc life" jiva were not 
considered by Prof. Hopkins; and Prof. 
Deussen who translated the tenn "jivll," in this connection as 
C'the seed of the embodied" and Uthe individual soul" (VPTM 
p. 256, 368, 398) did not notice the inconsistency involved 
in calling .that "individual soul" sativa or k
elrll, and in saying 
that the "individual soul" is "the seed of the embodied". 
(6) The lower Nature is "not-seeing", a-pasya, the higher 
Nature is "seeing", pasya, and pur-,qa is 4C a l waYb seeing" sada- 
PQSya (XII. 318. 72, 73, 82). 
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NOTE.-As the terms pasya and a-paSya forming the 
compound pasyapasya occur in 318. 82 and also elsewhere in 
the MBh., I propose to read "Pas)'ll1JL tatllaiva c llPasyam 
pa..
aty altya/} sad{iSl1ll
ha"-in XII. 318. 72a-b. The mean.. 
ing of the proposed reading given by me hcre will als
 testify 
to the correctness of my suggestion. For the same reasons 
I read" pllSyatll " in place of &, pasyall" in 73 a of the same 
Chapter. 
(7) 'fo point out the consciousness of ak
ataJ it was 
called U the awaken ing Twcntyfifth" 
Other Synonyms budlZYlll1zclna paiicavi1!lsak
 (MBh. 
of ak
ara in L.MBh. Kumh. cd. 323. 70 ) in contrast to the 
abudlzyanull1a "lo\ver Nature"; and also 
(8) "the a\vakening Unmanifest" bud1o'a11lal1Q avyakta 
(MBh. XII. 305. 34) as distinct fronl the "aprafibuddha 
av)'akta " the lower Nature. 
(9) For the saine purpose of distinguishing ak
ara from 
the lo\ver Nature, the fortner was celled slisva!a avyakfa "the 
eternal Unlnanifest" (Cf. 13h. Gi. VIII. 20: saua/ana a7ryakta), 
implying that the lo\ver Nature (or the Nature of the 
Sal11khyas) was not eternal in so far as it did not eternally 
remain in the saine condition (l\1Bh. XII. 318.56); 
(10) "ac)'llta pallcavil!1,saka", "the unfallen Twentyfifth", 
as distinguished from the 1
wcntyfourth which was "fallen" 
(XII. 318.57); 
(11) "the first deity" adya daivattJ (XII. 318.83, not "the 
origin of gods," as Prof. Deussen says); and 


. 
(12) "the primeval Twentyfifth" ildya paiicavitpsa (XII. 
318.82). 
(13) The saine aim was desired to be served by giving 
numerical designations to these three 
The Numerical important principles. Though the higher 
Designations. Nature \vas eternal and differed from 
the lo\ver because the latter was not 
eternal and as such logically they could not have been counted 
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as two, yet they were said to be two. A.k$ara and pu'
a 
were also numerically two, firstly because" He (i. e. a 
meditator) who sees the Twentysixth does not see "the seeing" 
(paSyam-see notes above), the Twentyfifth i. e. ak$a1
a, " (XII. 
318.73a-b), and secondly because (C The Twentyfifth ( i. e. 
ak$ara) can t h ink that 'Therc is none higher than I, " 
( XII. 318.73 c-d). K
elra which is a term for the living 
conscious Nature as we have already seen is said to be the 
Twentyfifth (MBh. XII. 307.14c-d, 15). 
NOTE.-According to the reading in 72 a-b proposed 
above, the verse means, "1"he other (i.e. the Suprenle Being) 
sees eternally paSy{1, (i e. llk
ara) as well as a-pa
va ( i. e. 
the Twentyfourth). The T\vcntysixth sees (both) the Twenty. 
fifth and the 'rwentyfourth". 'rhus the latter half of the verse 
expresses in l1ulncrical terms what the former half does in the 
ternlS of the attribute of consciousness or Useeing". Versc 73a-b 
says that the medjtators of ak
arll (Pasya) and those of pU1Z
a 
(the T,ventysixth of 72c referred to by "cullIn" in 73b) rcalise 
only the object of their meditation and not both the objects of 
meditation. 73 c-d asserts the self-consciousness of akscll'a or 
the T\ventyfifth and the fact that as a. goal it is independent of 
puru
a,. 'rhe interpretations of Prof. Hopkins and Prof. 
Deussen, which are not discussed here, are based upon an in- 
correct rcading and hence fail to present any Gonsistcnt 
meaning. 


The above-mentioned sharp distinction between prakrli 
(above which "stands" ak
ara-XII. 314. 10-11), ak
ara and 
pUlll
a was necessitated by the opposition of the Sall1khya and 
Yoga Schools with \vhich.the Aupani
adas found themselves 
confronted, as can be seen froln the passages which l11cntion 
that distinction given above. The latter 
thus ma de each of these three principles 
an individual entity; they accepted 
vyaktib/zeda between a
ara and pu
a, 
though puru
a was above ak
ara and in 
that sense the latter was yet subordinate 
to the fanner. The EMU and the Gita had also distinguished 


Progress in the 
Aupani
ada School 
during L. MBh. 
Period. 
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between these three but the mutual difference between them 
had never before been considered sufficient to justify their 
being enumerated as t h r e e principles, as \ve have seen 
in Chapters I and II. The EMU and the Gita. had Dlaintained 
duaIistic monisnl of ak
ara and puru
a. 
The Doctrine of The :l\1:Bh. Aupanit'adas admitted a 
"Pluralistic Dual- dualism of these, while, on the other 
ism". hand, tht:ir doctrine was a non-pluralism 
in so far as the lower Nature which was 
counted as an entity \vas not eternal like the. other two, but 
was born of the higher Nature. Thus it is not possible to des- 
cribe this system as a pluralism. It is very difficult to find 
out an accurate expression from Western Philosophy which 
\vould convey the exact sense of the metaphysical position of 
these Aupani
].das. Under the circumstances it would not be 
wrong to speak of it as "Pluralistic Dualism" of the L.MBh. 
Aupani
adas. 


It should be specially noted that, just as in Sve. Up., so 
with the I.J. MBh. At1pani
adas the dehill, though counted 
separately, is not actually considered a different principle 
from the plJrZl
a (but somehow as an aspect of the latter). It 
is only the IJ. l\1Bh. Yogas, as we shall see, who achieved the 
separation. 1'he CCtetrad" of the At1pani
adas is merely the 
"triad" or Sve. Up. \vith vyakta added to 
The U Tetrad" it (Cf. Retrospect, foot-note) and with a 
of the L. MBh. less theistic conception of the highest 
Aupani
adas. principle \vhich is here not so luuch the 
" ruler " as in S\'e. Up. 


On account of the above-mentioned position of the chief 
I.J. MBh. Aupani
adas, it is but natural that we find, in the 
saine text a second Aupani
ada School 
The Rise of an- which seceded from the former. These 
other Aupani
ada separatists were called "saints" sad/zaval} 
School in L. MBh. (MBh. XII. 318. 56, 78). They held 
that the hvo ( eternal and non-eternal ) 
forms of the U nmanifest, QVJ'tlkfa, should be looked upon as 
one and the same end of the evolutional series, or that the 
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eternal U nmanifest should be looked upon as the one end in 
so far as it stands above the ( lower ) 
prakrli, \vhich is non-eternal and an 
effect of the former (l\tIBh. XII. 318. 56; 
see also the v.I. in the Kumb. ed.). 
Regarding the relation of ak$ara and 
PUYU${I, these u sa illts" said that "One should look upon them 
as only 0 11 e on account of their 
Nl1n1cricallJllity (tnuttlal) position" (MI
h. XII. 318. 79), 
of ak
ara and or that" ()ne should look upon theln as 
pUnl$n. one and the same because the Twenty- 
sixth resides in the T\ventyfifth " (accord- 
ing to the v. 1. in the !(U111b. ed.). 1"hus the second 
Al1pani
ada School also believes that ak$arll is the residence 
"stluilla" of the pllrll
a, and thus accepts 
1"he Doctrine of "stlliinablzeda" but it rejects lCvyak/ibheda" 
{C stlilillablleda" in in ak$ara and bltrli
(l, and also in ak$afa 
all$al(l-and-pur/l
a. and prakrli. Prof. Hopkins is not right in 
identifying these "saints" \vith either the 
Saq1khyas or the Y ogas \vho only quoted the Ie saints" 
in support of their o\vn vie\vs. (His interpretations of verses 
56, 78 are also luisguided. ) 
The position of the
e Aupani
adas tluts supported in a 
way the Sal11khya anc1 Yoga Schools in 
their doctrines, and gave rise to such an 
. Al1palJi
ada School as the author of the 
Brahmasittras belonged to. In Brahma- 
sfltras III. 2.11-21 and 32-38 both of 
th<::se L. 1\1Bh. Al1pal1i
ada Schools are 
criticised by the Sutrakitr
 (see Chi IV; App. IV). 
2. The S a 1"P k h y a S c hOD 1. 


Numerical Unity 
of the Lo\ver and 
the Higher N atl1res. 


Further Proof of 
the Existence of 
the School of these 
"sain ts" . 


The doctrine of the Sa1!lkhyas of the latcr Maha:bha:rata 
Age has been preserved to us in MBh. 
S
q1khya Chap- XII. 300-307 and 309-317. We can 
-ters in L. MBh. briefly sl1mmaris(
 it under three headings: 
(a) What the Sarpkhyas are here said to 
have rejected, (b) What they are said to have accepted, and 
(c) How they differ from the Classical Scttpkhyas. 
6 
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(a) What these .Sa.q1khyas are said to have rejected :- 
(1) The Sarpkhyas and the Yogas rejected "budhya1l'lana 
avyakta", (MBh. XII. 305. 32-35). 1'his passage mentions 
two avyaktas and two budllyalnii1tllS and ironically says that 
if the enlightened Sarpkhyas and Y ogas understood the 
budlzYCl1ntl11a avyakla, they \vill equate 
S
f!1khyas' Rejec- [their doctrine to the Aupani
ada one] 
tion of "avyakla (305. 34), and mentions three principles 
budlt)'alnlilll
 " i. e. avyakta, budllyalnalla llvyakta, and 
the IIigher Nature. bttdhyallzallo (305. 32-35). 1"'he middle 
of these, \vhich the enlightened did not 
kno\v (i. c. did not accept as a principle) is ak
ara or the 
higher conscious Nature of the Aupani
adas, \vho invented this 
designa.tion to distinguish the la.tter from 117'.)'£lkla the lo\vcr 
unconscious Nature and from budltyat1llil1a, the IJord, both of 
which were accepted by their fellow- 
Mistakes of Prof. philosophers. Prof. Hopkins Jinds the 
Hopkins and Prof. plurality of souls in this passage! ( See 
Deussen. GEL p. 124-125.) He and Prof. Deussen 
sho\v utter ignorance of the L. MBh. 
terminology according to \vhich all these tern1S are technical 
(see 
IBh
 XII. 306-308; and also Ch. III.) 
NOTR.-Prof. Hopkins, in finding in the passage in 
question ( MBh. XII. 305. 32-35 ) a refercnce to the doctrine 
of plurality of souls, ignores that aprllbuddha "the noo- 
a\vakencd " is in the l\fBh. a name for the Nature (305. 32, see 
Del1ssen, VP"rl\1. p. 623), His interpretation of aprabuddha as 
"the conditioned soul" is based upon an ignorance of the 
L. l\fBh. terminology. In contrast to this aprabuddhll, the 
soul \vas called budhya1l1l1lla (305. 31; 307-308). Again, 
Prof. Hopkins is not quite just to the text because he drops 
verse 34 and connects 33 \vith 35. As a Inatter of fact verse 
34 is the most important of the whole group; it mentions 
budhyal1lalla avyakta and says that H If the enIightened 
(SciqIkhyas and Yogas) know the budhyat1llina a'lJakfll, then they 

 will equate their doctrine [to that of Aupani
adas] ". This 
bttdllyan-la1tlJ a1.'.)'akta \vas rejected by the SaqIkhyas and the 
Y ogas, as will be seen froln the fact that the passage ironically 
asserts the ignorance of the "enlightened". This "budhyal1ta1f.a 
a71)'akta" is different from the iivyakta which is aprabuddha 
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(verse 32) and from the U budhyd1nQl1a" which is not 
avyakta (verse 31); i. c. in brief we have here three principles, 
tlvyak/a (the lo\ver Nature of the Aupanj
adas and) the Nature 
of the Sal!1khyas, budJryatllan£l. 117.'Yakta or ak
ara which the 
"enlightened" Saq1khyas and Y ogas did not kno\v, and bud/{}'a- 
1Ila1la, the Supreme Soul not distinguished froln the individual 
one; all these three are meant by the plural llU111ber of the 
compound C( bud11J'"l1Zallaprabudahiilliltll" (gen. pIll., verse 
35c). Prof. Deussen takes the verse (34) to lncan: cc When the 
enlightened kno\v Prakrti (i. e. the lower Nature), they will 
teach Bralunan". Is not this interpretation a strange one 
 
Even Prof. Dcussen sho\vs con1pletc ignorance of the L. h1Bh. 
terminGlogy \vhen he translates budlzyamalla as the a\vakened 
ones and aprabl11idhllS as the ulla,vakened ones, in verse 35 
(VP"f
I. 623;); this was the way he adopted to explain the 
plural number of the compound just noticed. 


Sal11khyas' l
c- 
jcction of "llc)'uta 
pa17ca " vit!,sa . 


(2) The Saf!1khyas and the Y ogas also rejected \vhat the 
Aupani
adas called aCJ'uta paficavi1!'Sllka 
CI the unfallen 'f\ventyfifth" (1\IBh. XII. 
318. 56-57, 79; see p. 34 above \\yhere 
Prof. Hopkins' interpretation has been 
criticised). The T\ventyfourth of the 
Aupanit'aclasl the S
'ir!1khyas and the Y ogas was a " fallen" 
(c)'uta) 1'\ventyfourth. 


(3) The SaI!1khyas and the Yogas refused to admit 
SilS'l'ata 117J)'akta \vhich corresponds to 
Sal11khyas' Re- santi/nlla aZ1)'akla of the Git
1 (VIII. 20) 
jection of" slis.vafa and which ,vas a designation given by the 
avyalda ". L. I\IBh. Aupani
adas (sec p. 38 above). 


. 


NOTE.-It should be noted that Prof. Deussen takes acvuia 
and sliS7Jala as independent designations of paficavillisaka, 
and Clvyalda and explains the paiica
'il1lsal
a (thus separated 
froln llc)'uta) as the individual Soul, as if the topic of the dis" 
cussion (in XII. 318) \vere the latter. Sowhere in the Indian 
Philosophy is Sii
1Jatll an independent designation, and never 
in the L. rvlBh. is acyuta used in that sense. Both Prof. Hop- 
kins and Prof. Deussen havc lost sight of the great problem 
that busied the philosophers of the Mahabh
ata, who followed 
the Age of the Gila. 



44 


All the passages reffered to above show that the 
Sarpkhyas and the Yogas 'rejected 
the ak
ala of the At1pani
adas in so 
far as it ,"vas a higher Nature different 
fro n1 the ire 0 n c cpt i 0 11. 0 f the N a t u r e. 
(b). What the Sarpkhya are said to have accepted:- 
(1) The tenninology of the L. 
fBh. SaJ11khyas betrays 
their desccnt and at the same tinlC. dissent fron1 those who 
had the traditions of the El\lU and the 
Giht. If we study the S
I!lkhya terms in 

IBh. XII 302-3(,'7 and 309-317, \ve find 
that the T\Vel1tyfourth or the Nature of 
these Saqtkhyas bears the names \vhich 
belonged originally to the lower Nature 
and to al?
art1 ( in its capacity as the highcr Nature) of the 
Aupani
adas and that their l\venty fifth has such designations 
as had mainly belonged to the Aupani
ada plll1,/
a and ak
al"a 
(in its capacity as a "goal"). The fornlcr shows that the SaI!l- 
khyas have identified the t\\10 Natures, and the 1atter that they 
ha've identified the t\\TO ugoal s " of the Aupani
adas. 1"0 the 
former clc.\SS of tcrnlS arc to be traced such \\'ords as a-vidYll, 

el1"l1, fl'lJ)'llkta, jl7tJIlil and to the l,lttcr 1}idytl, l1irgu
/(l, iS
'{[Jl'a, 
I-i"i
{llt (ltl)'akfa (306. 34, 38). 'fhcsc occur too often in the 
Sal11khya and Yoga Chapters (XII. 302- 317) to be specially 
pointed out here. A detailed list of thClll is given in the L. M13h. 
itself (XII. 318 37-47). As an illustration of n1Y 
tandpoint 
I would dra\v the attention of the readers 
The Tcrn1s {l- to t\\'"o of the tenus just 111entioned,. viz., 
vidya and vidytl. a-vidyii and vidya \vhich the Sarpkhyas 
used for their Nature and puru
a respe- 
ctively (XII. 307.2-3). Prof. Hopkins' has expressed great sur- 
prise at this usage of the tenns in question 
Confusion of Prof. (GEl. p. 136). l'he presence of these 
Hopkins. terms cannot be explained by referring 
1hcJn to the Kno\vlcdge and Ignorance 
taught in S
nkara's theory of Illusion; because, as Prof. Hopkins 
correctly points out, the Maya.vctda is not 
kno\vn to the l\laha.bha.rata: and though 
Prof. Deussen adds 110 explanatory notes 
to his translation of these terms, I believe he \vould not have 


Connection of the 
S
ll1khya 1"cnns 
witb those of the 
Aupan it'adas. 


Prof. Del1sscn. 
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differed from Prof. Hopkins on this point. The fact seems. 
to be that these Sa111khyas had got to explain the terms \vhich 
the Aupani
adas used. In the terminology of the latter a-vidya 
and viclYli stood for the lo\ver Nature and the higher Nature 
respectivt.ly. 'l'hey were used in that SCt1'5e in S\'c. Up. V. 1 
(see App. I). 'fhc Sci:qlkhyas having used "a-vidyii" for their 
O\Vll Nature, had no other course but that of applying "vi1J'li" 
to their puru
£l, the 'f\ventyfifth. In doing so they tried to 
give a new sense to these tcrnls (307. 3-8). 'I'his \vas an cHort 
silnilar to their effort to explain the T\vcntyfifth as both k
al(l, 
and ak
ara (see below). 


(2) 'l"hc Sarpkhyas accepted ((k
Clra" and (Cak
arCl" of the 
Aupanitladas, but explained :thesc tenns in their own way. 
1'hey said that the saine Nature is al\
arll \vhen it \vithdraws 
the manifestations \\1ithin itself, and it is 
1'hc tenus l
$ard k
(lra \vhen it puts forth these n1anifesta- 
and clk
Clrcl. tions (307. 10-17); in other words, tlk
ara 
is Nature as 0 11 e, l\
ara is Nature as 
111 any (305. 36-39). This explanation of k
arcl and ak$ara 
\vas llcccssit<lted by the fact that the Sa111khyas identified the 
hvo Natures of the ,l\upani
adas, \vho held that k
al1l or pra- 
dlulllcl \vas the lo\ver Nature and ak
alH \vas the higher Nature 
(Cf. Svc. Up. 1. 7-11; App. 1). In extending the Il
aI'U-llk
llIU 
standpoint to the puru.,a (I\rlBh. XII. 307. 18-19 ), the 
S
rpkhyas sought a justification for their position regarding the 
Nature.. · 


NOTE.- Regarding MBh. XII. 305. 36 it should be noticed 
here that ekatva and llana/va in U ekatval1l ak
llra1n priilluJ 
11(JlliitvlZ1n ll$aratn ucya/e " (36c-d) are c
plained as ,,'hat the 
soul sees and ,vhat it does not see when it proceeds on the 
right path having placed if s belief in (the doctrine of) the 
twentyfive (37); and the same topic is continued in the follow... 
ing chapter where ekatva and balzutva are both said to belong 
to the Prakfti only (306. 33) and it is said that ekalva comes 
into existence during the dissolution and b
hutva when the 
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Nature creates the creation (306.33). Prof. Hopkins \vho says 
that a real plurality of souls is mentioncd in these passages 
(GEl. p. 124) and Prof. :Edgerton who \yollld like to find here 
an enlperical plurality (AJ P) have no justification for their in- 
correct conjecture except that the \vords ckaft'tZ and llana/va. or 
ballulva occur her
 (though they do not reler at all to the 
plurality of souls). Ho\v can the 
(l11any" souls be call
d k
ara 
((perishable" t These interpretors have not considered the con- 
text at all. Prof. Deusscn translates the terms, but suggests 110 
explanation (VPTlVI. p. 623, p. 627). 


(3) The Sal11khyas accepted jfiiinll Hthe lo\ver Nature" 
of the Aupani
adas and also the llz'Yakla 
The term jiilino. of the latter; but they called these Prakrti, 
and this \vas for then1 the one and only 
Prakrti (XII. 318.40, 39). 


(4) l'he Sfirpkhyas accepted k
ctra, the conscious Nature 
or the Twentyf1fth of the At1pani
adas (see p. 37 above); but 
identified it with their O\Vl1 N attire. lVIBh. 307.14c-d, 15 says, 
that "They (i. c. the Aupani
adas) call 
'fhe ternl k
etra. (the ak
ara Inentioncd in verse 13a-b) 
k
,drtt because it is ad/zi
tluilla, the resi- 
dence (of the pIlJu
a); this is that "r\vcntyfifth (of the Aupani- 

adas). But \vhen it \vithdra".s the net of constituents within 
its un nlan ifest sclf, then along \vith those constituents the 
"r\ventyflfth dissolves". Prof. Dcussen does not note that the 
k
c/ra is here said to be the Twcntyfifth and that the dissolution 
of the T\ventyfifth \vithin itself is taught herc (VPTM. p. 630). 


S
111khyas' Na- 
ture, a Combina- 
tion of the hvo 
prakrlis of the 
Aupani
adas. 


(5) "fhc SclI11khyas taught that ].Jrakrti is both "moving" 
and c'unnl0ving", "changing" and ((unchanging"; it is also 
"in1pcrishable", ((unborn" etc. "fhey herewith intended to show 
that there is no necessity of accepting 
1\vo prllkr!is. They combined the two 
prakrtis of the Aupani
adas into one and 
naturally rejected the vie\v that the(lower) 
Nature is H born" as a distinct entity-the 
view of the EMU and the Gitct (MBh. 


XII. 318. 37-47). 
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(6) S
f!1khyas took the term prakrfi froin the Aupani- 

das but made it a teachnical term in their School. Ie The 
Satpkhyas hold the view of Evolution 
(lit. the Saf!1khyas evolve) and speak 
of the Evolving Matter, Prakrti". 1'his 
idca is expressed in a very terse sentence: 
u Si'lI!1,khyiil} pralutlvate prakrlil!Z ca 
pfacak
ate (l\IBh. XII. 306.42). Although 
the Aupanj
adas of the Gita: knew the 
Evolution and used the tenn prakrti, the first philosophers in 
India to be called "Evolutionists" arc these L. l\fl3h. 
S1rpkhyas. They arc PYLlkrtit'tidiltalj (306. 27). 1'hese 
S1rpkhyas henceforth restricted in the above sense the applica- 
tion of the tern "prallrli" ( 318. 39-40 ). 
(7) The Sarpkhyas accepted the plln/
a of the Aupani- 

adas (318. 39, -1-2) and said that plllu
a 
Sc'i.f!lkhyas' Ac- alone is conscious (and not tZk
a'n also). 
ceptancc of the Their acceptance of the tCfll1 jl7lill(t for 
Aupani
ada plllu
a. their Nature was only a technical matter; 
it did not mean that the Nature was a 
conscious principle. 
(8) They accepted the iSZJl1.ra of the Aupani:ttJ.das but 
called him "llirgu
ltz.", a nalnc of ak
ara ill the MBh. Aupani- 

ada School. 


The S1qtkhyas first 
to emphasise (but 
not to originate) 
the Theory of 
Evolution. 


(9) If any positive proof is needed for the conclusion 
that the L. MBh. Saf!lkhyas were not atheists, it \vill be found 
in l\IBh. XII. 318. 7ge-f, \vherc it is said that the Saf!lkhyas 
and the Yogas accepted the 'l\ventysixth of the Aupani
adas. 
It 1N0uld be unscientific to start with a 
Theistic Chara- presupposition that the Saf!1khya School 
cter of the L. in the L. rvlBh. \vas atheistic, and then 
MBh. S1I11khyas. to argue that rvlBh. XII. 318 is an inter- 
polation or is influenced by Classical 
S1tpkhyas. It should be also remembercd that though the 
L. MBh. Sal11khyas admitted the 
rwentysixth of the Aupani. 

adas they called it the 1'\vcntyfifth, because they rejected the 
Aupani
ada Twentyfifth. This is the sens
 of MBh. XII. 318. 
7ge-f, which has been noticed above. Prof. Hopkins' and Prof. 
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Jacobi's view
 about th.is verse have been ntention.ed' 'and 
refuted in the beginning of this Chapter. So these 'S
111Jrhyas 
were theists, though not in the Western 
sense: th
y .b
1ieved 
(as the Aupani
adas did) in one Supreme Bein'g \vhich ,some- 
how appears as an individual soul striving for liberation ( i.' c. 
self-realisation ). ,. 
In MBh XII. 302. 138, it is clea.rly said that the 
rwenty- 
fifth of the Sa:rp.khyas \vas Vi
Qu. But as said just above, the' 
Scll11khyas did not distinguish it fronl the Jiva, and- this 
accounts for the objection in IvIBh. XII 300. 3 " How cah 
'one without the Lord' (allisvara) be freed?" 'fhis refers to 
one \vho does not believe in God a s 
Explanation of d i s tin c t fro 111 the J i v a. 
"altisvara" in MI3h. This sense of XII. 300. 3 is clear from 
XII. 300. the fact that this objection (in l\IBh. 
XII. 300.) C0111CS fronl the Yoga School; 
while the statenlcnt that the Sal11khyas accept the 1""venty" 
sixth ( of the Aupani
adas) is from the A upani
ada School. 
In order to understand this one has to go a little deeper 
into the' study of the IJ. MBh. Schools. In 308 \vhere 
the Yoga doctrine is nlcntioned, it is explained that the L. l\fBh. 
Y ogas for the first tinlC separated Jiva and Isvara, unlike 
the S
i1nkhyas \vho identjfied the two (see l\IBh. XII. 308 
below). This \vill be fully dealt with in the next Section 
about the Yoga School. IJut it should be only stated here 
that MBh. XII. 300. 2-7 \vhere the disputed ,yards "al1isvarc/' 
and "l11.ok
(J" occur, is explained l1o\vhcre except in l\'lBh. XII. 
308. 10-35, particularly 25-26 \vhich undoubtedly refers to 
300. 2-7, as the topic in both the passage
 shows. A com- 
parison of these t\VO passages will prove that allisvanl only 
means" one \vithout a Lord sC1Xlrate froin himself". The 
Jiva \vho is the not-fJord ( Sve. Up. I. 8 ) as compared with 
Parama.tnlan \vho is the Lord, has never had the term al1i
'-vara 
applied to it as a des i g n a t i 0 11; there is no passage 
\vhere allisvarll is used as a s y n (; n y m 
Prof. Edgerton's for Jiva the individual soul; and there is 
View untenable. 110 text in the El\IU, the Gita: or the L. 
1\IBh. where Jiva i3 said to be a11ls-oara 
in the sense 
'becausc there is 110 Isvara above him" {Prof. 
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. E
gertoQ; AJp., 19.24), tliough the L. MBh. Sa:qtkhyas regard- 
ed th
 Jiv
 as ultimately one \vith the Supreme Soul. Even 
\vhen the Gi
 uses the term l!>"vara \vith reference to the Jiva it 
. does "s9' only in an etymological sense, viz., witQ regard to the 
Jlva's (
ownership" of b.is sUDt
e body ( Bh. Gi. XV. 7-8 ). 
And as Prof. Schrader points out to me there are other \vords 
used wjth reference to the Jiva. in the same sense as U ISvara"; 
thus the Samkhyas t15cd the term c'svalnin", according to 
'Garbe (Saqtki1ya-Philosophie, p. 305, 287, etc. ), for the soul 
in its connection with the U pad his, i. e. as a Jiva; and in a 
silnilar use the term is also met with in MBh. XII. 311. 20; 
(CIJl.dr
y£i
ul'1!
 III sarve
illn iSiJaral!t t#lalla ucyate", as compared 
\vith Bh. Gi. X. 22: "Illdriyti
taln lnlllltlS c ils
1ti;" also see 
Ahirbudhnya-Saf!1hita. XII. 22 \vhere svil1nill is given as a 
Sctrpkhya term for 11lallaS (see Prof. Schrader in 
. D. 
M. G. for 1914). Moreove1', MBh. XII. 300. 3 and Git;I 
XV. 7-8 describe the "bound" soul, and it would be to 
no purp
)se if the authors \vere using anisvara or lS'llarCl 
in the sense that the Jiva is identical with the Lord; on 
the contrary, such a statt:ment \vould only lead to confusion_ 
l\IBh. XII. 306. 41 refers to isvara as a term for the 
higher Nature of the Aupani
adas, and therefore an equivalent 
of k
etJ(f, and sativa, and says that the Sal!lkhyas rcgarded 
it to be allisvara. Thus, this passa.ge refers to neither theism 
nor atheism in Saq1khya
 For these reasons, I cannot accept 
the interpretation of aJ1isvara in l\'[Bh. XII. 300 as "having 
no-lord, Sl1prClne", given by Prof. Edgerton, though, of course, 
I do not deny that llnlAvara ,else\vhere can Inean allutlala 
"suprenle" (Prof. Edgerton AJP, pp. 8-12). 
1'hus, the terminology of the L. 1\1Bh. Sa.q1khyas clearly 
shows that they accepted the lower 
Nature of the Aupani
adas, but identified 
\vith it the ak
ara or the higher Nature 
of the latter and thus admitted only one 
Nature. It also indicates that these 
Sa.111khyas approved of the purtl
a or 
l
'-vara of the Aupani
adas but!o him 
they attributed all such characteristics and designations of the 
Aupani
ada a
ara, as coulrJ not be consistently assigned to 
their own Nature. 
7 


Tcnninology of 
the l
. 
iBh. 83.111- 
khyas, a sure 
Witness of their 
Descent from the 
Aupanj
adas. 
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(c) Ho\'f the later l\faha.bhArata S
f!1khyas differ from 
the Classical 8aqtkhyas :- 
The Incre difference between these hvo Schools bearing 
the same name cannot in itself sho\v that 
one is later than 'the other, though Prof. 
Hopkins \V'ould s
y the reverse. It 
should be examined carefully which of 
the two Schools has a more primitive 
{OfI11. If one of them is more primitive 
than the other and if the texts con. 
cerned have not the appearance of a dishonest report, then 
the possibility of the systeul described in them being the 
older fonn of the hvo cannot \vell be denied. 


Difference bet- 
ween the L.!\-1 Bh. 
Sal!1khya and the 
Classical S
f!lkhya 
Schools. 


There may be many other points of difference bet\veen 
the L. l\fBh. S
f!1khya and the Cla.ssical School of that name 
than those given belo\v, and these nlay be found out by a 
more detailed enquiry into the 
Iahabh(lr3ta, than it \vas 
possible for the present writer to undertake; he Silllply collects 
here those points \vhich seemed to hinI to be very striking 
during his enquiry for ak
ara into the chapters concerned. 
(1) This Saf!lkhya does not kno\v the terms of the Clas- 
sical Saqtkhya, like vikrli, pra,krlivikrli, 
Ignorance of the etc. It nlcntions "eight prakrtis"; and the 
term "prakrli- Prakrti is then called par
 prakrti (MBh. 
vikrti. XII. 110. 10) a term which though used 
by the Aupani
adas for their llk
ara (Bh. 
Gi. VII. 5) these Sa:qtkhyas could apply only to their Nature. 
(2) The l\1ind, not the alzalf1kcira as in the Classical 
Salpkhya, is here the cause of the five 
Primitive Con- elements (XII. 306. 27-28). 
ception of the Mind. 
(3) Instead of the nlorc adva.nced vie\v of regarding 
Prakrti as the fenlale and I>urusa as the 
Prakfti described male: the L. !\f Bh. Sqtakhya h
s got the 
as Male, not as cumbrous classification (based on an 
Female. agnostic scheme much in vogue at the 
Buddha's time) of "the male", "the nOI1- 
male", "the male-and-non-male" and "the neither-male- 
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nor-non-male". "The male" is the Praltrti and "the neither- 
male-nor-non- male" is the Puru
a (of these Sa.rpkhyas) 
(MBh. XII. 305. 25-29). 
(4) This Sarpkhya uses the terms llbuddha for its prakrti 
and budh)'llllUll1fl for its puru
a who is Jiva 
l"enns, unkl1o\vn and becomes buddha, the Lord, in the 
to Classical Sa1!l- state of abso]ution (MBh. XII. 305.31). 
khya. "rhe
e form a part of the L. MBh. termi- 
nology; it \vould be \vrong to explain 
them as having only the etyol0logical sense, to the exclusion of 
the technical one as \"ill be sho\vn later on. 
(5) 'The T\vcntyfifth of these Sc\f!lkhyas is cc the Lord", 
Isvara of the Aupani
adas, and 110t only 
Identity of Jiva of the Jiva as in the Classical Sarpkhya 
and Isvara. 1"'hcis111. School (1\1Bh. XII. 30S.32-33a-b; see 
p. 48 above). Thus the IJ. MBh. 
q1- 
khya is theistic, like the L. ?vIBh. Aupani
adas. 
(6) Not only is the conception of the grounds on \vhich 
the existence of Puru
a the T\ventyfifth is 
supported in this Saql1
hya,quitc primitive 
\vhen conl pared with the one given in 
Sci1l1khya I{arika 17; but it is also note- 
\\'orthy that L. ?vIBh. Saf!1khya has 
f 0 lJ r instead of the five grounds of the 
Classical Sarrkhya (lvIBh. XII. 315.9c-d, 10). 
(7) One of the grounds for the existence of the 'fwenty- 
fifth is that the T\venty fifth is "an agent" 
Purl1
a,anAgent. karlr (MBh. XII. 315.7-9a-b). L. MBh. 
Sarpkhyas did not say that he is bhokfr,. 
because they did not yet distinguish kar1r1va from lJlloktr!va 
as did the Sa1l1khya Kttrit:a: (17). Thus these Sa.rpkhyas seem 
to be the descendants of the Ct sa1 !zk/zya-separatists" of Bh. Gi. 
XVIII. 13-16 (see Chi II. p. 27). 
(8) 'fhe Classical Sa1l1khya idea of emphasising the 
11 0 n-i den tit y of the Puru
a and 
Absence of the the Prakrti is not found in the Mahabb1- 
'Classical SaI!1k
ya rata , thou g h all the 
Iahabha:rata Schools 
I dea of "viveka'. 
taught that the Twentyfourth should be 
given up ("hela"). This is so because th
 Mahc'1bh
ata does 


Primitive Con- 
ception of the 
Grounds for Puru- 

a's Existence. 
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not kno\v anything about the identity of these two, which the 
Classical S
q1khya treats of as the a-viveka "want. of discrimi- 
nation", though the fonner kno\vs that the Prakrti is of the 
natuFe of attachment (sl1S111igli) and the Purut'a is by nature 
devoid of attachment (lIi
/s(lJiga,) as is said in 
1Bh. XII. 315. 
13-16. 


(9) The most important fact to be noticed in this 
connection is that the L. MBh. Sal!lkhya 
No Plurality of did not kno\v the doctrine of the plurality 
Souls. of individual souls. I have examined 
and interpreted all the passages that 
Prof. Hopkins, Prof. Edgerton and Prof. Deussen have put 
forth in support of their views in this respect (see Appendix III, 
where even XII. 350.2 is discussed). 1"hcy either refer to the 
doctrine of hvo Natures of the L. l'vIBh. Aupanit'adas, \vhich 
the S
f!1khyas criticised or they discuss the unity and diversity 
of thc 1\ventyfourth and do not at all 
refer to a real (as Prof. Hopkins thinks) 
or an empirical (as Prof. l
dgerton holds) 
plurality of individual souls. J4:ven the 
I". MBh. Y ogas who separated the Jiva 
and Paranl
tman dId 110t kno\v of this 
plu.ratity (MBh. XII. 308). 
These points of differcnce betwcen the L. 
'l13h. S
111khya 
and the Classical SciqIkhya seem to me to bear witness to 
the historical priority of the forn1er. 
Dr. 14'ra.u\vallner's Dr. Frau\vallner (Journal of the American 
View amplified. Oriental Society, Vol. 45, and Wiencr 
Zeitschrift fuer die Kunde des Morgen- 
landes, Band XXXII) has shown the same on the ground of 
other sin1i1ar points. But I must say. that son1C of the passages 
used by hiln belong definitely to the L. MBh. Aupani
ada 
School (see p. 31 above), while son1e others quoted by him 
would lose their strength if the author or authors of the Mah
- 
bharata really attempted U a loose exploiting of Classical 
S
q1khya in terms of Brahmaism" (Prof. Hopkins, the Great 
Epic of India, p. 131). I have examined all such passages that 
have been pointed out by Prof Hopkins, and I Inust confess 


Prof. I-Iopkins' 
and Prof. Edger- 
ton's Views, unten- 
able. 
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that to me they appear to be only an honest attempt on the 
part of the Marutbha:rata authors to preserve for us the thcn 
existing philosophical doctrines. The difference on most 
of the vital PQints like korff/va of the. Jiva and the 
plurality of individual souls, and the child-Jike ingenuousness 
with which these vie\vs are placed 
before us in addition to the evidence of 
the terminology and to that of the fact 
that these S
I!lkhyas reje
ted the higher 
Nature of the Aupani
das, should be 
regarded as a sufficient proof of the great 
antiquity of the L. MBh. Sa.l!1khya School. 


The L. lVIBh. 
Sa.l!1khya nluch 
prior to the Classi- 
cal Sc\l!1khya. 


The special contribution of the Maha.bharata Sa.l!1khyas to 
the history of the Indian Philosophy lies in the fact that they are 
the first to separate l\fatter and Spirit 
Progrcss made by as the Unconscious and the Conscious. 
the L. MEh. Sa.l!1- The contrast behvcen the (lo\ver) Un- 
khyas. nlanifest and puru
a is put forth in the 
Sal!11d1ya chapters of the ?vlaha.bha.rata as 
clnphatically as the distinction betwecn ak
al"Q. (the higher or 
living Nature) and pllrll
a \vas in the Earlier Metrical Upani.. 

ds and the Gita. (IVI
h. XII. 318. 37-44). The onc was 
sagt(1)a, the other was nirJ!.u1)a; the one was ajiia, the other 
was jlia; the one \vas avedYll, the other was vedya; the one 
jiiil1za, the other jfieya; the one a7Jidyii, the other vidyii (MBh. 
XII. 307. 2); the one a taltva, the other llislllttva; the one 
siisaliga, the othcr 11il}sali
a; the one abuddlza, the other 
budltyat!1ill1a. Such is the distinction between l\latterand Spirit 
that one finds in the Maht\bha.rata Sa.l!1khya for the first time in 
the history of the Indian Philosophy, and at a period much prior 
indeed to that of the Classical Sal!lkhya 
Complete Sep
L- School. The Aupani
adas of the El\'IU 
ration of Spirit and and the Gita and even those of the 
Matter. L. MBh. had not realised this most strik.. 
ing phenomenon in the every-day world. 
because they had believed in the higher Nature intervening 
between the pure Matter (i. e. the lower Nature) and pUlZqa. 
The L. MBh. Aupani
das could accept the inherited' view 
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that l\fatter is an effect of Spitit and for this reason they 
accepted also the spiritual ak$dl'tZ \vhich ccnnected the two 
viz., the lo\ver Nature and the pltru
a. Th
 great contrast 
itself between Spirit and l\Iattcr lnay hk\Ve becn the {{round on 
which the S
rpkhyas based their view 'and parted company 
with their fello\\'-thinkcrs. 'fhat this disentanglen1cnt of 
Spirit and l\fatter fron1 the causal relation which the Aupa- 
ni
adas always believed in, was a chi eve d t h r 0 ugh 
the rcjection of ak
llrtl "the higher 
Nature" is a fact \vhich the IVIahabh
rata 
In 0 s t c [ft P hat i c all y tea c h e s . This point 
cannot be insisted upon strongly enough. The sti
vafll avyak/a 
or acyutll paficavit!,.
a \vas fla.tly refused by the Sarpkhyas. 
Most of the philosopl](:
rs of the days of l\fah
bharata .were 
engaged in the discussion of this problem. 'fhc Mahabh
rata 
credits Asuri and Paficasikha and also 
Kapila \vith having expressed their views 
on this problelu. Froln the context in 
\\yhich their nan1es occur in the Mahctbha.. 
rata, they seem to ha.ve been the pioneers 
in t'ejecti ng the distinction behveen the 
1\vo l'Jatures of the Al1pani
adas (lVIBh. 
XII. 318. 59 ff). 'rhc origin of the Mahabha.rata Saf!1khya and 
Yoga Schools should be traced to \vhat they are expressly 
said in the IVlahabh
rata to have refused to accept (see pp. 
42-43 above). Compare the It Inotto" at the beginning of 
this Thesis. 'fo the follo\vers of the Ji':MU and the Git
 who 
accepted a l)ualistic lVlonisll1 of 1\\'0 Spirits, and to the Aupa- 
ni
adas of.the l\'Iah
bh
rata who believed in a Pluralistic Dualism 
of three principles (apart from the rJiva), one luaterial and 
t\\'O spiritual, this purely dualistic attitude of the Sarpkhya 
could 110t have come as a great surprise, because these latter 
did any ho\v accept the 'r\ventysixth of the Aupani
das,. the 
ptlr1t
a of the El\fU, one of the two "goals". It is for tIPs 
reason that the L. MBh. Aupani
adas sympathised with 
 . 
S
mkhyas and often praised them (MBh. XII. 318. 57, 79). 
. . 


Contents of the 
Works of A.suri and 
Paficasikha: I
e. 
jection of the High- 
er Nature. 


Finally, \ve have already seen that some followers 
of the sQ,!,khya-pc:1.th of the Gitct had begun taking interest 
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in doctrinal questions (see pp. 26-27 above ). These siifltkhya- 
separatists believed the Atman to be a
1 agcnt (Bh. Gi. XVIII. 
13-16), while the siitflkltya-followers as a \vhole believed in 
two Natures. the higher of whic
l \vas 110t at all "active" \vhile 
. the lo\ver possessed "all the activities" J as 
Rise of L. MBh. did the follo\vers of yoga and bhakli 
Sc1q1khya School paths. From the fact that the Sa1!lkhya 
from the sa1!t/?llJa philosophcrs of the L. l\IBh. hold Atman 
Path of the Gita:. to be an agent, I have already suggested 
that it \vcre the sa1[tk/zya-separatists of 
the Gita: who are responsible for the Sarpkhya School of the 
L. MBh. (p. 27). The laUer's rejection of the higher Nature 
seelns to have been duc to their belicf in the Ahnan's !lar1r1va,. 
When th
 Atman was itsvlf an agent, rhere ,vas no necessity of 
beliving in hvo Natures, neither of \vhich would be in this case 
an agent. '"fhr)ugh a vcrbal statement expressive of this argu. 
ment is wanting in the (later) 1\Iah,'ibharata \vhich stilrts with 
the very idea that the Saq1khya is an independent School, the 
period intervening behveen the Gitcl and the L M13h. nlust 
have secn the siil!,ldlya-separatists reasoning as above. These 
latter, like other follo\vers of the siil!tkl
ya-l1i
tllli \vcre ascetics; 
the follo\ver of the L. IvI Bh. Salllkhya School \\'ere also asce- 
tics as already e111phasised by ProL IIopkins. For these reasons 
the sci.t!Zkl
ya-1ti
f/lii of the Gita is the ultinate origin of the 
Saqlkhya School of the L. 
1 Sh. 
But even then the L. MBh. Siiqlkhya did not entirely 
cease to be a pat h or l1i
lllil like the 
Resemblance bet- SLl1ttk/zya-path of the Gila, because both 
ween the siu!,-khYll of thcse accept the purlt
a (and the latter, 
and yoga. Paths of the ..ak$ara also) as their "goal". The 
the .Gita and the saIne is true also of the L. MBh. Yogas, 
L. MBh. Schools of who like the Rudrite Yogas, accepted 
those names. the pUrll
(l, or like the HiraQyagarbha 
r Y ogas, the ak
ara of the Aupani
adas as 
the "goal", as we shall see in tlJe next Section. Froln this 
standpoint one can say what: the L. l\1Bh. ScIf!1khya and 
Yoga
Schools do share the Nature of being "paths" for the 
same goal as the L. MBh. Aupani
adas. The statements in the 
L. MBh. that U the S
qtkhya and the Yogas see the pur
a or 
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the Twentysixth of the Aupani
adas" (XII. 318, 79) or that all 
these Schools are equally good for the attainment of liberation 
from this \vorld, are expressive of \vh:lt was then a real fact. 
3. The Y 0 gaS .c h 0 0 1. 


It is lnore necessary to point out that the Yoga in the 
L. MBh. forms a Inetaphysical systeln of its own than it was 
to do the same \vith regard to the S
f!1khya. The problem is 
exceedingly in1portant because, while 
Yoga an inde- Prof. Edgerton, so far as I know, is the 
'pendent School of only one to hold that in the (Iatcr) Mah
- 
Thought in L.MBh. bharata, US

khya" does not stand for a 
School but only for a path of salvation, the 
vie\v that in Mahabharata at l(
ast the 'r\ventysixth is a principle 
either foisted upon the Saq1khya or said any how to belong to 
them, and therefore in that sense the S
q1khyas and the Y ogas 
of the L. !\1Bh. h3.ve the same InetaphY3ical principles; is held 
by ahnost an scholars \vho have worked in this field and is 
generally believed in all over India also. My study has led 
me to think that the metaphysical principles in both these 
Schools were i d n tic a I n e i the r i nth e i r 
n u m b e r 11 0 r i nth e i r 11 a t u r e; on the contrary, 
there is evideu(;c to believe that unlike the Classical Schools 
of these names, the L. MBh. Saq1khya and Yoga Schools 
agreed mostly as regards the non-philosophical matters. 
There are striking staten1ents in the L. 
IBh. itself on 
tJ;1is point. Just as the S
I'!1khya is a 
Sastra, so is Yoga a Dar
ana(XII. 307.44, 
48d). Again, "
oth the Systellls have the 
same career of life" (ekacaryau faiJ ub!zau- 
XII. 316 2c). "Purity, accolnpanied by 
penance and compassion for all beings 
are equally taught in both. The obser- 
va.nce of vows also is the saine in both; 
but the doc t r i n a 1 tea chi n g 
i s not the sam e i nth e two S c h 0 0 1 s ", 
(daIStlllal!,- lla salna,l' tayo
l-XII. 300. 8-9). l\10reover, 
"The Yogas and Sa.q1khyas who have made the definition 


Statelnents re- 
garding the Differ- 
ence of Doctrines 
and Identity of 
Practice behveen 
L. MBh. Sctrpkhya 
and Yoga School. 
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of the metaphysical principles according to their own indi- 
vidual Scrjptures see that this (visible '\vorld) is the action. of 
the U nmanifest and the Manifest" (MBh. XII. 310. 100c-d, 
101 a-b). Whenever the St1qtkhya and the Yoga are men- 
tioned together in the Gila, it was intended to sho\v that they 
were concerncd \vith "renunciation" and "action" respectively, 
but in the L. MBh. this is not the case at all; it aims at point- 
ing out SOine philosophical differences and sOtnetimes 
resel11blances also behveen the two Schools (1\/IBh. XII. 307. 
47-48; 308. 1). In the Gita an aspirant is advised to accept 
either of the two paths, slil!Lk/zya or yoga; the Maht1bhitrata, on 
the contrary, complains th;\t the Scill1khyas and Yogas do not 
accept some philosophical principles of the Aupani
adas 
(MBh. XII. 318. 56-57, 79; 305. 32-35), and therefore no 
Aupani
ada would be asked to follow' either Scllp.khya or Yoga. 
These statement go againsts the view 
that urrhis system is both Yoga and 
Sttf1lkhya, the systems being double but 
the teaching being identical" (Prof. 
Hopkins, GEL pp. 133...13-1-) and also 
against the other vie\v that "Nowhere is 
there any suggestion that the Sa.f!1khya-or Yoga either-means 
any particular system of n1etaphysical truth" (Prof. Edgerton, 
AJP. p. 5 and p. 7). They had their o\vn doctrines and these 
\vere recorded in \vritings not available to us now (XII. 307. 
46a-b). 


Prof. Hopkins' 
and Prof. Edger. 
ton's Vicws unten- 
able. 


But while I emphasise the importance of the hitherto 
neglected statements regarding the 
doctrina.l differences between the Sctm.. 
khyas and the Y ogas, I should not igno;e 
another type or sentences \vhich say that 
"Whatever is the Scripture of the Sctm.. 
khyas is also the teaching of the Y oga
U 
(MBh. XII. 307. 44) or that "The two Schools are one" (MBh. 
XII. 305. 19; 316.4; 305. 31; 310.8, 26; 318. 71, 100-101). 
These passages are not in conflict with those noted in the 
above paragraph. For their meaning \ve have to depend 
upon the con t ext, as we have done in the case of similar 
8 


Meaning of 
u S
f!1khya and 
Yoga are one" in 
L. 
fBh. 
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statements in the Gitc\ (see. pp. 25-26j. They generally refer 
to the theory of the Nature which \vas common to both the 
Sarpkhyas and the Yo'gas (XII. 307. 44; 310. 8, 26, 71, 100- 
101; and also 311, 312, 313). It \vas this part of the doctrine 
\vhich the Sfirpkhyas were the first to Inake their o\vn and 
\vhich the Y ogas accepted exactly as the Saf!lkhyas taught 
(XII. 308. Id.). Otherwise, such slatements refer to the same- 
ness of the C'goal" in the hvo systems (XII. 300. 8-9). 1"hey 
never intend to say tha.t the conception of the individual soul 
was the saine in the two Schools; rather, as we shall see Ja.ter 
on, this and as a corollary to it, the nature of ab301ution were 
the very points on \vhich they differed. It is \vhere the inter- 
pretors of the L. Ml
h" ha.ve extended the application of the 
statements concerning the unity or identity of the Sal!1khya. 
and the Yoga to such doctrinal nlatters as are not meant by 
the contcxt, that they have actually g.)ne beyond the text of 
the l\1ahabha.rata. 


In this connection it \vould not be \vrong once again to 
refer to the statCtllcnts in the L. l\IBh. \vhich ahvays say that 
the S,'irpkhyas have only hventyfive 
principles (XII. 302. 38; 306. 43-4::1-; 305. 
38; 307. 2, 47; 308. 14). 1"he othcr 
statements \vhich mention the 'Twenty- 
sixth ahvays refer either to the two 
Yoga Schools or to the Aupani
ada 
School of the later l\1ahabhara.ta. 1'here is no verse in the 
L. M Bh. where it is said that the Sctq1khyas had a 1'wenty- 
sixth principle. U 'The ScIlpkhyas se6 the T\ventysixth " ( XII. 
318. 79 ) mea.ns that they believe in the Twentysixth of the 
Al1pani
adas, which they call the 'f\ventyfifth in their o\vn 
System. Even XII. 308. 14-17 which reft
rs to the T\venty. 
sixth of the Yoga is wonderfully accurate when it says that 
the S
rpkhyas lnention "twentyfive principles" (XII. 308. 14). 
The S,'hpkhyas believed that the budlzyatlllilla becomes the 
buddha, but they ncver said that the T\ventyfifth becomes the 
'l'v
.entysixth, because in their School the budlzyalncil1a is 
always numerically identical with buddha. 


'l'he 1\ventysixth 
ncver said to he a 
Principle of the 
Sttl!lkhya School. 



59 


Thus \ve have seen that, so far as the statclncnts about the 
number and nature of the principles in the two Schools of the 
Sa111khya and Yoga are concerncd, they 
Comparison of do adn1it of doctrinal difference bchvcCll 
the Stateo1cnts \vith them, though they also refer to the iden- 
the actual1"eaching. tity of son1e points of the teaching. Let 
us no\v see ho\v far these statclllCl1ts are 
corroborated by the actual teaching itself. 
The Y ogas had rejected the higher Nature of the Aupani- 

ac1as, just as the Sal11khyas had done. 
I
ejection of the Whenever the Sarpkhyas are described 
Higher Nature. as not having accepted the bud1u'a1ntill£1, 
aV)'llk/a, Sllsvata avyalda or acyutl.l pafica- 
vi1!lSa, the Y ogas are ahvays lllcntiol1cd as their con1panions 
( see p. 42-43 ). 


'fhe second point of sitl1ilarity bchveen these hvo Schools 
is that they have the san1C vic\v about Prakrti or the Nature; and 
this follo\vs as a natural consequence of their joint rejection 
of the higher Nature of the Aupani
adas 
'fhe Conception just noticed above. 'fhe statement, " 'rhe 
of Prakrti. same is the doctrinal teaching (:f both 
these Schools" (lVI13h. XII. 307. 44), is 
imJ11ediately follo\\'cd by other statcIncnts: tC I have narrated 
to you the highest principle of the Sa:f!1khyas" ( 307.47 ), and 
" 'The teaching of the Yoga is said to consist of blldh)'1l1Ill11U' 
and blldcllta " ( 307. 48). 'fhese sentcncc

 restrict the sense 
of 307.44 and sho\v that only the doctrine of the Nature, ,vhich 
has been given in the verses that precede 307. 44, is the same 
in the two Schools; thus \VC are not allo\;v(
d to say that" The 
Systems arc 1\"0 but the te
1.chjng is the saine," as Prof. I-Iopkius 
holds, or that the Scirpkhya and the Yoga 
have no part in the discussion of philo- 
sophical teaching but arc only t\\"O paths 
even in the IvIahabhc1rata, as Prof. Ji::dger- 
ton believes. !vly interpretation of 307. 
44 is proved by 308. 1, where \\.C read: 
U[ The folIo \V e r s 0 f the Y 0 g a ] m a kin g 
the A t man m u I tip Ie (i. e. twofold, as we shan see 
below), reI ate the sam e (t \v e n t y f 0 U r) p r i n- 
c i pIe s (aitnanatp balzudhiJ krtvti fany eva pra'l'icak
ate )." 


Prof. Hopkins' 
and Prof. J.1:dger- 
ton's Vie\vs untena- 
ble. 
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This is follo\ved by: U The budltyanzQlla transforlning this 
( etad i.e. the a:lJyakta ) in this way ( i. e., in the way taught by 
the Sciqtkhyas in the preceding chapter) does not kno\v ( cea- 
ses to be a knower)" (clad tVll,!t viklllVjj
10 budh)'1l11liino l1a 
budlryale - 308. 2a-b). These t\vo' verses ( 308. 1-2) are to 
be taken \vith 307. 46 and 48, and 308. la-b \vhich clearly say 
that the author describes the Yoga School in 308 \vith which 
we are concerned here. U TalJ)' eVil pra'lJicak
ale" and cc elad 
eva'J!l vikurv{i
Ja
z" sho\\T that only the doctrine of the Nature 
is common to the Sci111khya and the Yoga, \vhile U iitt,uil1111!" 
bahudha kr1va" establishes beyond any possibi1ity of doubt nlY 
thesis that the Y ogas ditIered from the Sal!lkhyas in so far as 
they ( i.e. the Y ogas ) believed in the Jiva to be differcnt from 
the Brahman or pllrll
a (as we shall see below). Without 
giving here othcr passages (enumerated above) or explaining 
further the meanings of the abo\'e verses, I refer IllY reader to 
the follo\ving note \vhich \\Tilt convince 
Prof. Deussen's hiln that Prof. Hopkins and Prof. Deussen 
Interpretation also have failcd to understand evcn the funda
 
incorrect. mentals of this Yoga School. It is sufH- 
cient to say here that the Y ogas accepted 
the twelltyfour principles, but unlike the Saqlkhyas, said that 
the Jiva is the modifying agent of the Twentyfourth as distinct 
from the Supreme Soul. 
NOTE.-As the \vhole of Chapter 308 is misunderstood by 
my predecessors, I tnt!st here say something to justify Iny 
interpretations. (I)" Alul£iualfl bal1udlui krlva" is explained 
by Prof. Hopkins as : U 'fhe I.lord-Spirit divides himself into 
many" ( GEl. p. 134, 136). 'rhis is quite \vrong; krtvli can 
refer only to the subject of pnlvicakjale, \vhich must be in the 
plural number: it were the Y ogas who "Inadc the Atman multi- 
ple ( i.e. two-fold )." It is indeed surprising to find that even 
Prof. Deussen has cOlumittcd the sanlC mistake (VPT
l, p. 
633). (2) It should also be pointed out that none of these 
scholars seems to have understood II (a11i el)a" in "tiillY eva 
praviclJk
ate: " the expression undoubtedly refers to the "hventy. 
four principles," and explains 307. 44. (3) Prof. Hopkins 
explains 'lJikurvii
la. (308. 2) as vikl1i and budhyanla11.a as 
Brahman I I see no reason for not explaining vikurva1)aJ} 
as nom. sing. of the present participle of vi + kr. According to 
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the' Yoga School bud/
yallza1ta \vas the individual soul (see 
below) and is quite different £ronl the Suprelnc Soul \VhOnl 
they called buddlta ; and therefore Prof. Hopkins' interpreta- 
tion is due to a grave luisundcrstanding regarding the funda- 
mental doctrines of this Yoga School. Prof. Dt:ussen shares 
the same blunder ( VPTlvI. p. 633 ). 
The third point of sitnilarity to be noticed here is the 
conception of the SUlIl1nlt11l- bOlllllll in the 
'rhc Conception hvo Schools, ,vhich they had in COl1unon 
of Slt11l11Zttl11 bOI/IIIlI. \vith the Al1pani
a.das and in a certain 
sense \vith the P,'i.ncaratras. 1"0 explain 
the situation of those" days, ak
ara and purll
(t \\?erc both of 
them regardad as the goals of life. 
rhis idea ,vas inherited 
froln the ElVIU and the Gita. As a result, all philosophers 
who accepted either of these two singly (like the Saq1khyas 
and the Y ogas) and also those \vho identified the t\VO into one 
(like the Pancaratras, see Sec. 4 below) could be, in that sense, 
said to have recognised the saine Sltl1ZlIlUIn bOIUt1Il. While 
describing the nUlnerical designations in all the four Schools 
of the days of the later l\lahabharata (pp. 32-34), and also the 
doctrines ,vhich the Sal11khyas accepted fron1 the Aupani
adas 
(pp. 44-47), \vhile sho\ving that the idea of (;ocl \vas the same 
in the Sarp.khya as in the Aupani
ada School and therefore the 
former \vas not atheistic (pp. 47-48), and lastly \vhile pointing 
out that the L. 1vlBh. Siirp.khya is in a \vay like the Stll!lkhya- 
path of the Gita (p. 52), I had occasions to refer to the fact 
that the pllrZl
a (not to be distinguished from ak
ara in its 
capacity as the "goal" and not yet to be identified with it ) 
\vas the "goal U of the Saf!lkhyas. No\v, I shall sho\v that the 
"goal" of the Yogas \va
 also not different froln that of the 
Aupani
adas. 
But before we can properly understand the "goal" in the 
L.MBh. Yoga, it is here necessary to 
T 'v 0 Yoga point out that the L.MBh. men t ion s 
Schools in L.
IBh. t \V 0 Y 0 gaS c h 0 0 I s. One 
was taught originally by Hiral)yagarbha 
(XII. 308. 45), while the head of the other was l
udra (316. 5; 
318. 52). "0 you, controller of your enemies, know the 
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Y ogas \vilh Rudra at their head to be other Y ogas'" ( 1"
ld1.aprll" 
dhiil1al1 aparcill 'l'iddJzi Y0P-llll G1il1dlll11a-316. 5a-b),.. . and, 
"'rhey move about in aU the tcn quarters \vith the self-same 
body till the dissol
ltion of the world" (316. 6). ,c'Aparall 
)'op/iu" (316.5) refers to the distinction bet\\"cen these Rudrite 
Y ogas and the Y ogas described in the Chapter and the verses 
that precede 316.5. The origin of these two Schools of Yoga 
is undoubtedly to be trace to the Bh. 
The Genn of Gi. \vhich kno\vs the term yoga to have 
both present in the t\VO technical lllcanings (Bh. Gi. II. 48, 
Giht. 50 aud VI. 23; see Introduction, p.4). 
While the Gila did not entunerate the 
Yoga Schools as hvo because they \vcrc then in their infancy, 
the (it.finite state111cnt in the later l\Iahahharata noticed above 
is indicative of the progress of thought during the period 
intervening hct\vecn the con1position of the t\VO \\"orks. It 
also shows that the J..,.1\1Bh., as \ve have 
1'hcir Priority to it, is prior to the Classical period of 
the Classical Yoga. Indian Philosophy \\. hich kno\vs only 
one Yoga School viz., the dh}'illla
'ol!.a 
\vhich the Gita explains as dll
"d/{lsa1!1)'ol!.a'l'iyoga (Bh. Gi. VI. 
23) and the J-J. 1\1Bh. as NldrapradlullIll)'oga. 'fhe Gitfi uses 
the terms )'o
a and kanllll)'oga for the other Yoga; the later 
lVIahabharata seenlS to refer to a later devcloplnent of this 
Yoga \vhen it n1entions the I-IiraI}yagarhha Yoga School (.
08. 
45). In interpreting the Gita and the L.IvIBh. \ve must not 
lose sight of these hyo nleanings of the \\'ord (in the former) 
and t\\'O Schools having the sanle name (in the latter). When 
these texts then1sclves explain the term yoga to have 1\\10 
independent technical Ineanings rocogniscd as such in the 
days of their COll1position, it is not reasonable to identify 
CCkartl1ll)'oga" \vith udlu'ilnllY0j?a" (through the \vord yogakrtya 
"practices or exercises of Yo
aJJ used for 
Prof. Edgerton's "dhJ'allaJ'o
a" in the L. MBh.), and to 
and prof. I-Iopkins' say that "there \vas only 'one method' 
Views untenable. called Yoga but the word ha
 two 
illh.
rpretationsJJ, as Prof. Edgerton has 
done (AJP, pp. 40-46). Again Prof. Hopkins and others 
who argue that the Mah
bhm-ata (the Git
 included) is an 



63 


effort tq render the Classical S1rpkhya theistic on the analogy 
of the Classical Yoga, seem. to have been led to such a conclu. 
sion, partly at least, on account' of having overlooked the 
distinction between the hvo Yoga Schoo1s of L. l\fBh. and 
therefore the notice I have here taken of this fact \vill not be 
deemed unnecessery. 
Now, we shall not be sl1rprised to find that these hvo 

oga Schools h31ve hvo.differcnt concep- 
bons. of the final goal, both of \vhich 
,vcre recogniscd as equally good, at that 
ti1l1e. lliral)yagarbha (308.45) is mention- 
ed as the teacher of the Y ogas described 
in 308, and verses 31-51 of that Chapter 
described al?
ara to be their goal or 
highest principle ,vhich (ak
flra) they called the 'I'wentysixth 
(308.7-8). 'fhcse '''ogas rejected ak
anl as thc higher Nature 
but accepted it as the goa.t; and as the Gihi. had already made 
this twof 
)ld distinction in the conception of al

tllu it is quite 
natural that the s:une discrilnination is 111:\dc by these Y ogas, 
Unlike these Hiral)yagarbha Yogas, thc I
udrite Y ogas COll- 
tCluplated on pltnl
a. "Having thus enun1eratcd (their principles 
upto Prakrti, as stated in the prcceding verse), they Incditate 
on the absolute eternal, infinitc, pure, the ,voundless (a'l)r.I
la), 
constant pltrll
a, thc il1vulna.ral
, ageless, deathless, eternal, un- 
changing Lor d and the unchanging Bralul1an (316.16, 17, 
25)". Thus, the hvo Yoga Schools respectively bclived in 
ak
ara and pUYlt
a as the goal. 


The Conception 
of the SU11l1llltlll 
bOI'lUlIl different in 
the hvo Yoga 
Schools. 


Besides the hvo passages (308.31-52, 7-8 and 316.16-17, 
25) \ve have to consider O'IIC n10rc passage on this subject, viz., 
318.7ge-f. It S:1.ys that "l'he Sal11khyas and the Yogas accept 
the 1'wentysixth". I have already explained how it describes the 
Sal11khya doctrine of those days (see p. 47 
The Yogas' Ac- above). As regards its application to the 
ceptance of the two Yoga Systclns I do not think \ve have 
Twentysixth. any difficulty in understanding it. Chap. 
ter 318 luainly deals \vith the Aupani- 

ada doctrine (see p. 3:1- above), and therefore the verse in 
question means "The Y ogas see the 1\ventysixth of the Aupa... 
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ni
adas", and this applies easily to the Rudrite Y oga.s whose 
Twcntysixth was the PltI' U$ll. But the verse can also mean 
"The Y ogas see their o\\'n T\ventysixth", and this would be 
correct \\'ith reference to bolh the S
hools of the Yoga, because 
according to both the T\ventyfifth was the individual soul, and 
so the '1\ventysixth was ak${u"(I, (as the goal) \vith the HiraI).ya- 
garbha Y ogas and pllru
a \vith the I
udra Y ogas. 'rhus, accor- 
ding to the verse (318.79 e-f) the 'I\ventysixth of the 
At1pani
adas, viz., the pUflt$a, ,vas accepted by the Sarpkhyas 
(but as the T\vcntyfifth in their Systeln) and also by the l
udra 
Yogas (\vith wholn the pltYlI
a \vas the T\ventysixth). As 
Rudra is mentioned in the list of the teachers in that Chapter 
(318.52) and as I-firat:lyagarbha is \vanting in the saIne, I am 
inclined to believe that the author had in his n1ind the Rudrite 
Y ogas (in 7ge-f); though the vcrse applies also to the Hirat)ya- 
garbha Y ogas if \ve construe the text in a ,yay 110t uncomtnon 
to the Sanskrit literature. ('rile vic\vs of Professors I-Iopkins 
and Jacobi on "the 1\ventysixth" in 318. 79, and clsc\vhcre in 

IBh. have been already discussed on p. 30 fl. above). 


1"hcre is one more point in \vhich the Y ogas sceln to have 
rescn1bled the Saf11khyas. It is said that 
The Conccption "The practice or observance (i. e. the 
of the Career of career of life) follo\\"ed by the SaI11khyas 
Life. and the Y ogas is the saIne" (liiv ubl1ilv 
eklJcaryau--l\IBh. XII. 316. 2c, quoted 
above on p.56). In the L.l\IBh. though the St\f!lkhyas are said 
to be Yatis (ascetics), the Yogas arc not said to be kannayogills 
\vhich they arc actua.lly and Iuost en1phatically declared to be 
in thc Gibl. IvIorcover, instead of con- 
e 
trasting Sarpkhya and Yoga on the basis 
of renunciation and action, the L. MBh. 
JDcntions three lli
tlllis "careers of life" 
independently of any special reference to 
any philosophic
l Schools though, of 
course, they can be traced to have been 
particularly favoured by one or -other of these latter. They are 
called kev
lla, jFiJlla (traceable in lh
 Sarpkhya S
hool), kevala 
k.-lII1UlIJ (I.nost probJ.bly referring to the Paiicaratras \vho \vcre 


The L. l\II
h. 
Conception of 
Three lIi
tlllis, \vith- 
out Reference to 
Schools. 
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Vatis devoting themselves to big sacrifices offered to NctrctyaQa), 
and jfiiinakarmasamuccaya followed by Janaka. These are 
d
scribed in MBh. XII. 320. 39-40 and 345. 92. It is most 
striking that, though J anaka hitnself refers to the Schools under 
the names of Il sa f[tk/zyajiia1ta", "yoga,", and "ttlalzipiilavidlzi" 
(i. e. the Path of Devotion, cf. nijavidya and rajaguhya in 
Bh. Gi. IX. 2) in 320. 25 and again to the three ni
tlziis, men.. 
tioned above, in 320. 39-40, still he does not connect them 
with each other; on the contrary, he says that Pancasikha 
taught the jiiilllakaltnasall'lllccaya, lli
tll£i, though he was 
himself a Sarp.khya philosopher. Thus, i nth e d a y-s 
oft h e L. 
f B h. the car e e r s 0 f 1 i fewer e 
independent of the metaphysical 
doc t r i n e. 'rhis, again, is in consistency with the progress 
of thought during the priod intervening bchvecn the Git
 and 
the L.MBh, during which the silJ.nklrya and the yoga paths 
becalue Schools of these names. 


Before \VC begin to examine the points of difference 
behveen the L.l\1 Bil. Y ogas and Sarpkhyas, it is necessary to 
make a fe\v remarks rega.rding the terminology of the Y ogas. 
The Y ogas seen1 to have specially favoured the designations 
a-pralibuddlra or a--prllbuddlza, budl{Y1l1ntlIUJ, and bttddha 
(rather than the Twcntyfourth. the 1\vcntyfifth and the 
1"\ventysixth-which they also used in 

rerlninolo.:!y of pursuance of the fashion of the day. It 
L. 
IBh. Y 0 g a is probable that these expressions refer- 
Schools. ring to the presence or absence of 
U consciousness" ill the philosophical 
principles were originale.d by the Y ogas and accepted by the 
8arpkhyas and the Aupani
adas with such additions and 
alterations as \vould suit their own Systems. This fact should 
be carefully noted because as yet these tenus have not been 
definitely recognised as technical terms by those who have 
interpreted the 1\lahctbhctrata. There is am pIe evidence 
that these (terms) are used in the J.J.MBh. in a conventional 
and not in the etymological sense, though the latter must have 
been the basis of the former. In 307. 47 the author brings to 
a close his description of the sa.qtkhya doctrine (satpklzya"a"" 
9 
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luparat[J tntn 1 a1!' yatlziivad al1lt'l1al
Jitalll-307.47c-d) and then 
thus begins the Yoga teaching: "Buddha and budlzyal1tana, 
because he ( the latter, i. e. the soul) is 110t in reality the prati- 
E . d 
 f I lUldi/ha, budhyalnJn'l and lUtddlllz, they 
..,v! cncc or t le declared to be' the Y o
a doctrine" 
sanae. ' 
(3()70 48). (The I<:umbh1.koJ)am ed. reads 
"buddha1l'l apralibltddhaffJ ell blld/z)'amcilUl1!,- ea tafl7Jata{z" in 
place of 307.48a-b of Bombay ed., \vhich is intended to sho\v 
that three principles of these three names are t-1tlght by the 
Yogas.) No\v, hear the followin
 gU{lllvidlzi (classification of 
the principles?) [concernin
] lJluidha and abuddha. [The 
Yogas] (see above 307.4H) making the Ahnan Intdtiple 
(balzudha, i.e. twofold; see belo\v) assert the sanlC (t£iIlY eva, 
i. eo, the twentyfour principles of the SaqIkhyas, described 
in 307) (308.1). Thc budhyallullla Inodifying this [U 11l11ani{est 
or abuddha Inentioned in verse 1] in this \vay docs not kno\v 
(i. c. ceases to be a kno\ver of the 'l"wcntysixth?). He upholds 
the constituents, he creates and \vithdra\vs thenl. I-Ie does so 
continuously for the sake of mere sport (308.2,3a-b). And 
they can the budlzyal1ulllcl [so] because he kno,vs the Un1nani- 
fest (308.3c-d)0 But the Unluanifcst being itself possessed of 
the constituents never (1It1 kadilcit) knows [the budll)'all'liil1a 
\\,ho is ] the Constituentlcss; [thereforc] they call it (no) aprali- 
buddhak (J08. 4). But \vhen this T\vcntyfifth (n., sc. tattval1l) 
knows the U nmanifest, the hudlt}1al1lantZ certainly becomes 
attached to the world; so says the Srl1ti (of the Y ogas). }c
or 
this reasson [the Yogas] call the unfallen Unmanifest (acyuta, 
fl1ryakta,) "apralibuddha" (308.5). And they call the 1'\ventyfifth 
CCbudllya111alla" because he kno\vs thr. Unnlanifest; but even he 
does not kno\v the Great Abnan (l1tahiiltllall) (308.6). The 
Twentysixth (no), the buddha, \vhich is pure, incolnprehcnsible, 
eternal, knows eternally (satata1fJ...... o. .bucllzyatc) the 1'wenty- 
fifth and the T\ventyfourth (308. 7)0 Herc, the tTnmanifest 
( i. e. the T\ventysixth ), the absolute Brahman, \vhich is by 
its very nature permeating the visible and the invisible, is, 0 
friend of great lustre, the [ sole] !{no\ver in this \vorld. '['he 
T\v
ntyfourth does not see the i-\bsolute (ke1. J ala) and the 
T\ventyfifth"- ( 308. 9a-b ). 
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Froln this quotation it would appear that verse 307.48 
aS30ciates budhyanziil1a and buddha and (according to the 
KUlnbhakol)am ed.) npratibuddlla (also luentioned in 308.4) 
specially \vith the Yoga School. S
condly it is clear fronl the 
verbal forms 'LJlldallfi (30B.3d, 6b) and iihll{z (4d) that these 
are sa1!viiils "technical names". If \ve look to \vhat follo\vs, 
\ve also find that a!wllfibuddha, budhyal11aluJ, and buddha are 
the names of the principles (308.21c-d, 22a-b). It is also 
clear from the above that these 'logas called them respectively 
the 1"\ventyfourth, the 'fwentyfifth and the 'f\\.entysixth. It is 
further evident that the three arc defined here in such a way 
that the possibility of their being reduced to hvo at any stage 
of devcloplncnt is precluded. Aprafibudd/za is ((ncver a 
knower" (4a., c), i. e. one \vhich can never beconlC budllyatlliina 
or buddha.. IJuddha is "eternally a kno\ver" (7 c-d); so the 
budlzYlll1UllIll can never bccoll1e the bllddha. 1"'he three I!JUst 
eternally rcn1ain three; and \,FC shall see latcr on that this po- 
sition is l11aintained throughout by the author of this Chapter. 
They arc also nun1bercd as t h r e c. 1'he remarks concern- 
ing these tern1S n1ade already (on pp. 42--t3 and p. 51) and 
the follo\ving llC1tc \vill convince the reader that . Professors 
Hopkins, Dettssen and Edgerton have comn1ittcd grave hlun
 
ders in n,)t interpreting these tenn& as technical. 


NOTE.-The fact that the interpretors of the L. 1.fBh. 
School have not till no\v recognised these three as three princi- 
ples of these names becomes clear jf \ve look to their interpre- 
tations. Prof. Edgerton translates 307.48 as follo\vs: " c1'he 
(soul) bccoilling-cnlightcncd and that-is-enlightened is declar- 
ed to be (also) tl
e substance of Yoga teaching' (so that there 
is, as stated, no diffcrenc
 in the S
rpkhya and Yoga view
 of 
truth)". Besides other objections to be raised against this 
translation later on, I \voldd here point out that Prof. Jc:dgerton 
has failed to understand that btl£ilzya11ui11a and budd/za arc 
two principles of those names and not two conditions of the 
same soul. This is evident fronl the fact th
t he has done 
away \vith the repeated Ii Cll," in 308.44c-d. While 307.48 
clearly sa.ys that the lJlllih)'llmiil1a is budltva1nii.I'tl "because in 
reality it is not pralibuddJza (or, to use the usual forn1, buddha,) 
and \vhile 308.3-7 distinguishes budlzyalnii11l1 as a knower 
(of the Nature) and budd!za as an eternal knower (of the other 
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two), Prof. Hopkins sees the identity of the individual spirit 
and the Lord-Spirit in verse 307.48. In doing so, he neglects 
the context. If the budhyalnana became the budd/Ja (or, in 
other \vards, if the 'f\vcntyfifth became identical \-vath the 
Twentysixth), ho\v could the T\ventysixth be said to be "ctern- 
any kno\ving the 1"wentyfifth and the 1"wenh fourth"? This 
sho\vs that budlzyall1Cl1uI, and buddha are her e t\VO princi- 
ples and not conditions. (Prof. I-Iopkins, GEL p. ] 34). I have 
alreaday Inentioncd Prof Hopkins' and Prof. Dcusscn's expla- 
nations of 308.1 above. Prof. Hopkins explains aprlllibuddlul 
in 308.4, not as a lliUnC for the U 11 manifest, but as that of the 
individual soul (GEL p. 135). Prof l)eusscn interprets "elad 
(n.) eVllnt vikurvt1{loJ}" (308.2) as "l\S he changes hilnsclf in 
this \vay..... .," and ('lJtld/
Ylll1ujlla" (in 308.5c) as "kno\ving" 
(i. c. as an adj.) though in 307.48 he interprets the same \vord 
as "the Awakening" (i.e. as a noun): t his pro v c s 
t hat eve 11 Pro f. D c u sse n did not de c ide 
for him s elf v.,r h c the r the sea r c tee h .- 
n i c a I t e r In S 0 r a d j e c t i v e s (VPT
I. 633). 
308.6a-b means according to Deusscn: "Through hitn, the 
Prakrti has not yet bet:n [fully) kno\vn (aj>rafibllddlza- I'rof. 
Deusscn docs not understand that according to the context 
llPralibuddh eli stands for "apralibluldlza - not aprlltibud- 
d/zil-+iti" i.e. for aprabltddlllllll ifi), so they say \vith referencc 
to the Ulunanifest, Ilnperturbablc". No 1l10rC exaulples will 
be necessary for provin.
 that the tcrtllinology of the L 
IBh. 
Yogas (and, in a sense, that of other I". 1\IBh. Schools '.vho 
aJso used the same terms \vith 11lodifications) has been tillllOW 
not correctly underst
od. Hcnceforth I shall restrict llJyself 
to giving a consistent interpretation of 308 as I believe it to be, 
and request the readcr to compare it \vith those of Professors 
Deussen and Hopkins \vhcrever these bc availablc. (Abttddlza 
in 308.1 is a sho
 t form of (,pratibuddlla in 4 and 5 and also in 
21, used met r i c a usa ). .. . 


Points of Doctri- 
nal Difference bet- 
\vecn L. l\fBh. 
Y ogas and Sa:l-p- 
khyas. 


No\v, we shall be able :to understand ho\v the L. MBh. 
Y ogas differed froln the L. M Bh. 
Sc1J11khyas. The most prominent point 
of difference was the distinction of the 
Jiva fro111 the Paranl
tmanJ which these 
y o
as made for the first time in the 
history of Indian Philosophy, just as the 
SaIpkhyas separated the Nature from the 
Purl1
a for the first time by the rejection of the higher Nature. 
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As \ve ;have seen ( in 308. 1 ) the Yogas n1ade the Atman 
"multiple" bahudll£l. 1
he nleaning of 
Distincti
n bet" hal/lld/zci lUllst depend upon the context 
\vecn Jiva and \vhich, as \ve can lea.rn from the verses 
Paral11atman. that follo\v 308. 1, sho\vs that unlike the 
Sal11
khyas, the Y ogas have t\VO Ahl1ans, 
the bud/iyallltilllt and the buddha" the 'f\\rentyfifth and the 
Twcntysixth. It \\'ill have been also noticed that the 
bltd/
}'allliil111 is here the crt=ator and destroyer (308. 2-3) 
\vhile the buddlzlL is pero1cating the visiblc and the invisible 
\vorld \vithout taking any part in the cre.ltion. 'fhe buddha 
is (at first) not kno\vn even to the bud hYil111illlft ( 308. 
6c-d ) and has apparently nothing to do \vith creation and 
destruction on account of its seeing the other t\\70 eternally. 
Thus, ballluihil is used for lividlul partly because of meterical 
reasons and partly beeaudc, as in those days \vhcn only 
o 11 e l\hnan \vas kno\vn to the Sarpkhyas there \vas no 
possibility of its being confounded if the Yoga doctrine 
was contrasted \vith their vic\v. '1'hns, there is 110 support' 
to the interpretation of ball/lei/lei as ilnplying plurality 
of souls. (l\Iorcovcr, as alre
l.dy said, it is not the "Lord- 
Spirit \\7110 nlakes h i ll1Self n1any", as \vas intt:rprctccl by Prof. 
Hopkins; see p. 60 above.) 'fhc fol1o\ving verses (308. 9c-d, 
17) bring out this fundanlental difference between the two 
Schools quite distinctly:-- 
U When the budhyal1liiua thinks of hill1Self that he is of 
a different nature [from the 'r\ventysixth], then he is 
'Unmanifcst-eyed' avyaklalJCllJ1l1 because he is possessed of 
. I 
Prakr
i (9c-d, lOa-b).. But when he knows the supreme 
knowledge pure and unin1purc , he attains to 'the state of the 
buddha' (buddha/va) like the T\ventysixth 2 (lOc-d, 11a-b). 
1
hen, he gives up the U nmanifest which 
Evidence for the is of the nature of creation and dissolu. 
samc. tion (11 c-cl). '''hen, he \vho is devoid 
of the attributes knows the Nature 
( prakrti) as possessed of attributes and as dcviod of con- 
sciousness. Then, he comes to possess the attributes 
[ bu ddhatt'a etc.] of the AbsoluteS (i. e. the T\ventysixth- 
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308. 8), because of his having seen the Unmanifest ( i.e. 
Brahn1an, as said in 308. 8) (12). Having come into contact 
\yith the Absolute, the liberated soul \vill reach the Abnan 4 n 
(13a-b). "This non-principle, ageless and deathless, they 
( i. c. the Sa1!lkhyas) call 'principle' 
(latt-val1zY' (13c-d). 13ut it is not [to be 
dealt \vith ] as a principle (fatl7 1 11vat lla ) 
'because it resorts to the principles' 
( taIl1}llSa1!'Sraya
1l1i). Learned people 
( i. c., the SaJl1khyas ) spc:tk of hventyfivc 'principles' (tattvast 
(14). 13ut he is not C possessed of principles' (tattt'Qvall)7; 
rather this intelligent one is a 'non-principle' (llislaltva )H. 
He leaves far behind (1. c. is entirely different frol11) the 
(Sarpkhya) principle of \vhich (Jllddhah'll is predil
ated (by the 
Stt111khyasY'. 1"hc highly conscious one ( prtljfia ), the ageless 
anc.l deathless, the 'I\vcntysixth, \vhcn being conceived of [ by 
the 'r\vcntyf1fth or the Jiva ] \vith the notion of '1' (i. c. I am 
the pnijiill) bccon1es identical [ \vith the lncditator] undoub- 
tedly only through force (k"'l'tllcUll baicil Ct'tl) [but not in 
reality fO (16). 13y [ the side of] the 'r\ventysixth i. e. the 
pralJuddlla, even the blldl
\'al111111a ( i. c. the '1"\ventyfifth ) is 
ignorane '.' 'This is s:\id to he the distinction 12 [of thc Yoga 
School] froll1 the teaching of the S<iqtkhya Scripture (17). 


'fhc Sal11khyas 
cri ticised by the 
Y ogas. 


NOTEs.-I. 1"hesc t\\yo verses (9c-d and 10a-b should 
be construed together (Prof. Hopkins, GEL p. 135, differs). 
U Of a different nature" stands for all.)ta
/, because, as said in 
vcrse 26ff, the liberation of the soul from the \,yodd lies in the 
1"\\"entyfifth becoming like the rr\ventysixth. Prof. Hopkins' 
translation : ' thinks that I anl the other', is based upon a 
complete Inisundcrstanding of the. Yoga doctrine in this 
Chapter. C A'l')'tllda-locdlltl 'is confinued by Kun1bh. ed.; 
the reading proposed by Prof. Hopkins, viz., , vyakla-locallll ' 
is not necessary; so also his proposed rea.ding llPrakrlilll{111 in 
place of prakrli11lcill. "A1.
\'kla-localla" l11cans c, one \vho 
sees through the influcnce of the 1T nnlanifest, the Nature" and 
also "one \\'hose eyes are not annointed \vith collyriuln (and 
th
refore cannot see clearly)". 2. 1" aihil 
a{f7'i1ItStl
1 gives the 
standard of cOluparison for buddha/t'o. the s(uJlrartl{la d/1l1Hna 
which ".( uld then belong to both the blldhy1tlalla and the 
buddha. Prof. Edgerton's interpretation, "the budhyamana, 
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as the T\ventysixth (
acJvimsaJ) yatllll) will attain to blldhafva", 
is, besides being in itself Dleaningless, in disharmony \vith the 
context, \vhich sho\vs that the badlzyanuJlla never becoll1cs the 
buddlla (see also Pro£. Deussen Vp
rl"I. p. 634). 3. 'KelJalcJ,- 
dlzar1l1a and 'kcvalcl1a slll1lLigllll
)'a' in verse 13 sho\vs that "$lIq. 
Vi"!zSll
1 yallui" is the upalJliil1a here, and that the 'f\ventyfifth 
does note become the T\ventysixth in the state of absolution. 
Prof. Deusscn's translation of "keva,ladlzarlllii bful'i'a!i" as "and 
beC01l1eS the Absolute" is ina.ccurate; so, also his translation of 
ke-valcl1a sal1lcjglln
}'a as "ha.ving becon1C one \vith the Absolute". 
4. Afl1l£intllJl. cipuuycit is an expression for the state of libera- 
tion; it, cannot mean "reaches his real self" if such an cxpres- 
sion implies any theory of Illusion (Pro£. Deusscn, VI.YfM. 
p. 634). "Ahll
z" in 13 8ho\vs that a Schaal other tha.n that 
in 308 is probably referred to here and verse 14 sho\vs that 
this other School is the Sarpkhya School (sec 307. 40, 47; 306. 
43 etc. \vherc the Saqlkhy:\ is said to havc;ollly hventyfivc princi- 
ples). Elad nistallvlll11 in 13c-d refers to kevala in 1.3a. ,Aja,. 
rCIIUarlll1z. 13d-thc Yogas \vould never allo\v that the Sl1prerne 
Being becom
s suhject to old age and dc
1th, unlike the Sa1!l- 
khyas \vho held that the Supreme l
ting itself is bound and 
again liberated. 'fhis postion of the Y o gas is quite consistent 
\vith their vic\v that the budlzYtlllltlllll (and not the bllddlza) 
is the creator and destroyer and that the 'f\vcnlysixth kno\vs 
the T\\7entyfiflh and the T\ventyfourth eternally (30S. 2, 7). 'J'hc 
bllddlza serves for the blt:if

'(un{illa as an ideal as it \vere (308. 
11). 1'he bud1n'allzall{/' bccolnes kcvaladluzrl1tii, not kezJala itself 
(12-13); he can come into contact \vith the kC'l'ala and hope to 
be thereby liberated only if the latter is eternally a b 0 v C 
bondage and liberation (13). 5. In IllY opinion \VC have 
her
 a protcst of f he Yogas against the Cllst01l1 of the S'\I11- 
khyas \vho called the Suprenlc Being (the 'f\vcntysixth of the 
Y ogas) "a tattva" on the ground that it resorts to the tal/vas. 
According to the Y ogas, the Suprclne One never rcsorts to the 
fatl'lJllS .as we have seen ht 308. 6-8, and therefore it can never 
be called a fat/va even in the secondary sensc. In other 
\vords, the Yogas do not adlnit that the lnt:ihytlllllina bcconu
s 
the bttdd!za in liberation; the buddlza never resorts to the princi- 
ples at all during its eternal existence. 'fhe position of the 
S;1tpkhyas, "tatt7JllSa1!1Sraya{uit talh.1al1t", is often ruet \vith in 
the L. MBh. e. g. in 302. 38: 


&1 Paiicavi'!"salitalno Vi

1.ltr "isftlttvas tLltlz'saa1!'ljfiilll
z J 
tat/vasa,!,sraya
lad etat la/roam iJ,IlUl I1Ulltl.yi
JaJl' II 
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See also 306. 41; 307. 47; 306. 43; 302. 38; 6. ((But he is not 
possessed of principles" anl0unts to "he never resorts to the 
principles". 7-8. I-Iere the follo\vers of the Yoga emph'ltically 
assert their vic\v that the Supreme Being is in no sense a 
tal/va; he is a l1islat/1'O. 9. i. e., lIe is not a 'principle \vith 
the characteristic buddhalva,' but is no principle at all, 
though he should be called the 'r\vetysixth, as these Y ogas do. 
The follo\vers of the Yoga object to the term laltva being 
appl!ed to the Supreme 13eing and, for this reason, are bound 
to reject the Su prelne Being of the Saf!lkhyas whon1 they 
called "Inuit/lul" and also "tal/va". Again, "bllddlzatz'a/ak
1l
t(11!l 
tat/vatu ", 
la principle (and again) called buddha", is to be 
found only in the Saqlkhya School, not in the Yoga; the latter 
would accept buddlllltvalak
tl
1l11flllislallvaJll. l'his seeIns to be 
the sense of verse 15. As regards the position of the 
Sa:qtkhyas, 306. 44- \vhen considered along \vith 307. 37 \votdd 
Incan that the 'r\ventylifth \vho, \vhcn influcnced by prakrli, iC) 
called blld/
yal111jl1a, hecotnes kcvala (306. 44d) and buddha 
("no\v I am lJluJdlta" 307. 37c) \vl1en he kno\vs hinlsclf ( '106. 
44c). 'I'he Yogas refused to accept the identity of the t\\'o. 
]0. The repetition of ajaniuulra (in 13 , 16) sht)\vS that it forms 
an ilnporta.nt argu1l1cnt of the Y ogas; the Jiva is subject to 
death and old agc, the Supren1c Being is according to Yoga 
eternally free froIn these; there is no possibility of there being 
cOlnpL te identity bct\veen the hvo even afler the fonner's 
absolution. A/uun iti /!'r/
Yclllla
tal} refers to the tnethod of 
meditati0n, in \vhich the object of Incditation is thought of 
as identical \vith thc self of the Ineditator. "](evalclIl1 bale'la 
eVil" is a silnple expression and lllcans "only per force" 
i. e. "never in reality"; the reason is, as explained above, 
that the 
a{Jvi Ipsa is not like the paiiCil'l'hpSll; there can be 
no real idcntity bchvcen the t \VO; the identity achieved 
during the Inedilatioll is an unreal conjectural one, as it 
is based upon 111erc force and on no reasona.ble grot1 nds. 
Prof. Hopkins has failed to notice the ernphasis underlying 
. the expression "1u....lJalclla balcl1 eva" and thcn he comes to 
the conclusion quite contrary to the one given above (see GEl. 
p. 135). Prof. }4
dgcrton intcrpr
ts it as, "by the lucre abstract 
power" and adds, by \vay of explanation, "the po\vcr of this 
knowlcdl
e"; I do not think "balclla" should bc here interpreted 
as Hthe po\vcr of kno\vledgc"; the context sho\vs that all 
identity of the individual soul \vith the Supreme Onc is denied 
here (Prof. Edgerton, A.JP, Vol. XLV, 1924). Prof. Edgerton, 
seems to have followed Prof. Deussen (VP1'l\f p.635). All the 
three intcrpretors bclieve that in the present verse the 
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identity is taught by the Yogas. But the next verse solves the 
problenl. 11. l'his seems to mean: "fhe 'fwentyfifth never 
becomes identical with the 'rV\ 1 cntysixth because though the 
fOfll1Cr is blu..i/
Ylnjjna, the latter is prabuddlza. 'fhis \vas already 
said in verse 6: "Even he (i c. the budItYlll111IJlll) does not know 
the Great Abnan". uPrabuddl/(
" sho\vs that the blldtflla eter- 
nally knows the buclhYllfltiilla ,vho knows the fonneronly during 
liberation. Il. ";.Viiuilhra" in verse 17 refers to the differencc 
betwct:l1 the Y ogas and the Sa:111khya Schools. In 13 and 14 the 
Saqtkhya doctrine has been introduced as thc vic\v of an oppo- 
nent; and the \vord "tu" in 13c sho\vs the saine. Again, the 
rClnarh:s, "it is not like hz/h.Ja" (14b) and "That intelligent one 
is Ilisla/lva, and has no tllftva" (l5a-b) indicate that here the 
S,tl11khya vie\v has been rejectcd; bCl.ause else\vhere in the 
Sal11khya text (302-307) it is always said that though the 
l'wentyfifth (0£ the Saf!lkhyas, of course) is a non-principle, 
it is yet a principle bCC,lt1Se it resorts to principles. l\'lorc. 
over \ve are given here the facts tha.t the buddlza or the 
l\vcntysixth of the Yoga.s is '(no principle characterised as 
buddlla"; that the identity of the Jiva and the Supren1e Soul 
is a forctd one; ant! that the budhyallUllla, as cOlnparcd \vi[h the 
buddlza is ignora.nt. .All these a.rgulnents sho\v that the diffe- 
rence bchvccn the Yoga and the Saqlkhya Schools is Ulcant here 
by the \vord ((ntiJl:ilva". In 308. l.c-d \ve arc told that ((the 
Yoga.s having Inade the AtInan mu1tipl
 (i. e. twofold, as 
already sho\vn ahuvc) describe the s:une (n. plu.) (principles)"; 
a.u.i it is exactly in agrcclncnt \vith this sta.tclucnt that these 
verses (308. 9c-d-17) expl tin the difference bchvccu the two 
Schools on the problclTI of the Yoga vie\v of r\trnan. The Y ogas 
a
tually t,tught hvo l\tmans, the 1\ventyf1fth and the 'fwcnty- 
sixth. Verse 14 has clearly said that the Sc.\l11khyas accept 
only t\ventylive fal/vas int;luc1ing the 'Twcntylifth as tal/va 
because it resorts to the tal/vas; there is no indication here 
that the Sal11khyas acccp
cd the 'fwentysixth. Prof. Dcussen 
transl.ttes \-crse 17 as fullo\vs: C( But \vhcn he has beC0111e 
a\v...kcncd through the a\vake T\ventysixtl1, he [still] contiuucs 
being ignorant ( so ist cr wciter erkcnntnislos, 17a-b \vhich, 
ho\vevc., has nothIng like u\\Telter" ), because this [opposition 
of the subject and the object in the act of kno\viug] is ex- 
plained to be still a plurality according to the vic\v of the 
Sarpkhyas and the Scripture (17c-d)". And Prof. IIopkins 
(lOc. cit. p. 135) explains the san1e in the follo\ving Inanner, 
"l'hat separateness of spirits ( llJlItilva, M.) \vhich is part of 
the exposition of 8arpkhya is really (explained by) the con- 
ditioned spirit (budhya1nana!?vI.) when not fully (? M. 
10 
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enlightened (abuddllimiil1, ?d.) by the (fully) (? M. ) enlightened 
Twentysixth ".. Prof. Edgerton takes "ctan n?l111itvam ify 
Jtk/allt "(I/'c) to mean "This (consciousness) implies plurality" 
(Prof. Edgerton, AJP. Vol. XLV, 1924). It will be seen that 
all these interpretors have not realised the importance of the 
tenns blldhyamal1a and buddlza as names of metaphysical 
principles. It is difficult to understand \vhat meaning Prof. 
Deusscn nlakes out of 17a-b. 'fhough the tenl1 Itlill
itva can 
mean "plurality", it can also mean ccdiff
rence", as in the 
present case. Moreover, I do not think that in 308 we have 
any..vhere "the opposition of the subject and the object". As 
regards Prof. lIopkins' translation, I have sho\vn that the 
L. lVII3h. Sal"!1khya knO\\"8 nothing of the plurality of individual 
souls hl1plied in his words " separat
l1ess of spirits ". ( 'fhere 
is a separateness of spirits here, viz., that of the 'I\vcntyfifth 
and the 'f\vcntysixth; but this is far Croln Pruf. H0pkins' 
111caning.) 1\loreovcr, his translation is too free to be of any 
valuc in understa.nding the text. 'I'here arc other nlinor 
differences betwecn 111 y interpretation and those of others; these 
have not been noticed here. It will be seen that the second 
point of difference bet\vecn the 1\vo Schools of L. l\'lllh, to be 
presently noticed, \vill also prove the correctness of the inter- 
pretation proposed by iDe above. 


'l'he above translation of 308. 9c-d -17 and the notes 
added to it, which fully refute the incorrect j ntcrprctations of 
Prof. Hopkins and Prof. Deussen, prove that the L. 1\.IBh. Yoga 
differed fron1 the L. lVlBh. Saf!1khya as regards the Atman. 
'fhe Yoga believcd in two Atlnans, the 'f\vel1tyfifth and the 
"f\ventysixth, while the Sarpkhyas believed in only one viz., 
the T\\'entififth. 'fhe T\ventififth of '"the Yoga is the creator 
and destroyer, and their 'fwcntysixth has nothing to do \vith 
the \vorld. 'fhe Y ogas objected to calling the latter a tal/va 
and rejected the Sciqtkhya vic\v on that point. 


As a n:1.tural consequence of the separation of the Ji va 
frOl1l the SUprell1e Being, ,vhich this Yoga School taught for 


:
 Bracl;:eted -additions Qlarl{ed M. (Modi) are my '..wo. 
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the first time in the history of the Indian Philosophy, the y 
\v ere led tor e j c c t the 
the 11 e xis tin g. . tic \v a b 0 u t 
the nature ot. liberation 
o r reI cas c fro 01 \V 0 rId I y 
c xis ten c e. I3ut as this Yoga School 
found itself confronted spccially hy the 
Saqlkhyas, the explanation of their teach- 
ing on this point, like that 011 the ques- 
tion or the separateness of the Jiva Cronl the Y..ord, has assumed 
the form of a criticism of the S,'i111khya vic\v on the sanlC topic. 
1'his has been already suggested in the verses translated above. 
'"fhe H bondage" \vas said to consist in the,; bud/
}'a1nilllt.1 be- 
coming attached to the ,vor1d (308. 5). It ,vas said that the 
budlzYllnuilla does not kno\v the Great 1\bnan [during his 
hondage] (308. 6), and that \vhen he thinks himself to be other 
[than the 'f\ventysixth] he conICS into possession of Prakrti 
( 308. 9c-d, lOa-b), and that \vhen he ").:110\\7S ( i. c. acquires) 
the pure kno\vtedgc" he attains the bllddha-gtatc like (that of) 
the 'I\ventysixth. 1"hc fact that he does not hilllse1f becolnc 
the 'I\ventysixth \\7as n1adc clear by stating that in absolution 
he becomes ( not kct'llia but) kC1)(1ladlzartncl ( 308. 12c). 'fhis 
last one is the point enlphatically stated in verses 18- 30 to be 
no\v examined. 


"fhe Conception 
of the SU11l11ltt11l bo- 
l1UI11: the Jiva be- 
comes like Paranl(\t- 
nlan, not Paralnat- 
man Hinlself. 


" "fhe identity ( elulh.Jll ) of this l\\"entyfifth united with 
the Conscious Onc ( Cl'lllllCllll satnelas)'a /, takes placc, \vhen 
he ( i. e. the 1'\VClltyfifth ) docs not cognisc [any longer] by 
Ineans of the intcllcct 2 [and not \\"hen he nlerges himself into 
the Suprenle i :eing, the 1"wentysixth, as Prof. I-Iopkins ilnplies ] 
(18). """hen the bll£l/l)'auliilla attains equality ( sa1nalli,!'- yilli ) 
with the prabllddha, he ',,"hose nature \-vas attaclunent' 
(S111!'gadlzarllul ) hecomes unattached 3 (19). I
Javing reached 
the unattached, the 1"\vcnLysixth, the un- 
Evidence for the born and onlniprcsent, the omnipresent 
saDIe. [Jiva.] abandons the Unmanifcst, the 
T\vcntyfol1rth, \vhen he kno\vs it to be 
,,'orthless, through the knowledge of th
 T\ventysixth (20- 21a - b)4. 
Here the apratibuddlz£l, the blldlzyartliilla and the budd/za have 
beeD to-.day described to you in their proper way according 
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to the teaching in the [Yoga] Srl1ti (21c-d, 22a-b). The 
similarity 
nd the di
similarity (ekal7}(J and l1allah'a Y' [of the 
blldlz)'al1Zallll and the buddha' i ] should be seen £rol11 the 
teaching in the [ Yoga] Scripture as 1011o\vs ( clavad ) (22c-d): 
'fhc dissitnilarity ( llllYlllvtl ) behveen these hvo [the bud hy- 
'Uclllll and the buddha] is like that bchveen the fruit of the tree of 
Ficus Glon1erata and the \VOrnI [residing in it ]; the distinction 
(al1yalvll) bchvcen the hro can be perceived also as that bchvcen 
the fish and the \vatee (23). 0 n I y t hUSH (tValli e'i1o) should 
be understood the non-identity and identity and of these two. 
l' his [knowledge of the identity and the non-identity] 
tog e the r ,,, i t h the k n 0 w- 
'fhe Sarpkhyas led g e 0 f the U n n1 a 11 i f est 
criticised by the (i. c. the Naturc, the apratibuddlzaka, the 
Y ogas. 'f\vcntyfourth) i s call e d [in the 
Yoga School] the I i her a t ion 
(24t. They [ i. c. the S
if!1khyas] say that this one here, vi7.., the 
Twcnt) fifth ,vllo lives in the [various] bodies [by turn] is to 
be made free froin the sphere (or po\v
r) of the Un. 
manifest (25)10. It is the decision [oftheYogas] 
t hat h e [ i. c. " the 'f\vcntyfifth in the body" r l n1 i g h t 
b ere 1 e a sed 0 n 1 y i nth i s \V a y a 11 d not 
o t. her w i s e lZ . H a v i n gas s 0 cia t e d 13 \v i t h 
the H i g h e s e 4 h e c 0 111 est 0 p 0 sse s s the 
a t t rib ute s 0 f the I-I i g h est (26). Having 
come into association (" slllne/yo," occuring four times in 
27-30 ) \"ith the pure ( suddlza ), the A\vakcncd ( buddha ), the 
[ ever- ] liberated ( flluk/a ) the one \,'hose nature is [ eternal] 
separation [Croll1 prakrfi], \vho possesses absolution, \\'hose 
nature is pure, who is ahsolnte and ihdependent,. - the 1'\venty. 
fifth COines to possess as his attributes purity, a\vakening 
( buddlll), liher,dion, separation (!{Ull1bh. ed.), purity......... 
and becomes independent" ( 308. 27-30 )15. 
NOTEs.-l. Compare this with U kcvalella satlliigamya J) 
in 13 above. 2. L e., ceases to be "Unmanifest-eyed " (lOb). 
"Yadii buddlt)'Ct 1111 budhyale" cannot here mean "has no longer 
any consciousness ( of sc1f )" (Prof. Hopkins, GEL p. 135 ). 
3. The hb(>raticn consi
ts in the Sllt]'ll!lll1llaka (5d) becoming 
lli!jsa1!I/?afmii (19d). 4. Verses 21c-d and 22a-b ha\'e been 
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already explained. They mention three independent princi- 
ples and thus indirectly sho\v that th
 preceding verses (18- 
21a-b) arc not intended to l11ean that the blld/
Vcl1lliilla bccolnes 
identical \vith the buddha c\'cn in liberatIon. 5. Niilllitv£1, 
and ekalva 22c-d cannot be other than those l11cntioned in 
24b (see belo\v). J.YtlJllilva is C:'xpiaincd a
 ollya/va in 2]. 
6. 'fhat the sill1ilarity and dissllllilarity intended in 22c-d 
is that bchvecll the t\vo viz., the lJ/tlll
\'llllllilla and the buddha, 
is proved not only by IllY interprctatiul1 of 13-17a-b and 
by the fact that th(
re C'1n he no question of apralibud'iha. 
being con1pared \vith any of these b,vo, but also fro111 elt{)'o
1 in 
23b, d and 25b. 7. The Yoga 'l\\'cntysixth (lntdl//ul) is herc 
cOlnpared \vith the fruit itself and the Jiva (the blldl
}'a1Iliilla, 
the Yoga. l\vcntyfifth) \vith thc ,vorn1 \vithin it. 1
hc }4"icus 
Gloffiorata is never kno\\'J1 to be ,,,ithout a worn1 or ,yorms 
w'ithin it. 'fhe idea underlying these silniles as given here 
seclns to be that just as the fruit and the ,vater arc greater 
than the \VOrU1 and the fish, so the buddha is greater than the 
budhyaullillll and therefore the tw'O are "never identical". 
'fhe repetition of llll)'llf7.'lt sho\\:s that hcrc the non-identity of 
the t\\
O is cll1phasiscd as in 13-17 also. 8. {(()nly thus", 
e'l)a11l l'va, i In p lie sap rot est a g a i 11 S t the 
S a 111 k h y a. s. It tl1cans that the buddl111 is like the budj,ya- 
lI'llilla, but is a]so greater than the laUer. l
oth arc knc)\ving 
principles, but the buddha's kno\ving is eternal, the budhra- 
tlUllla kI10\VS the budd llll only \\'hcn he is liberated. 9. It 
should be noted that verse 24 givcs the Yoga vic\v of liberation. 
This vie\v n1aintains the non-identity (though likeness also) of 
the T\\'entyfifth and the 'l\vclltysixtl1 even during absolution. 
10. After having stat
d their O\\'U vic\v (24), it is just proper 
for the Y ogas to n1cntion the Sal11khya standpoint, \vhich they 
wanted to refute. P,.iiJll/
1 (25c) sho\vs that the hostile vic\v is 
Inentioncd here and the staleluents about the paiictl'l!indalilul 
leave no doubt that the Saqlkhya. is meant here. 11. 1"his 
expression, though used DY the Salnkhyas, applies \vell to the 
1'\ventvfifth of the Y ogas also and therefore they \VelCOlne it. 
12. 'l"he emphatic expressions: eval11..... .1llll1yatlui (23), i1i 
villisca)'a
l (26) and evalll eva (24) are not meaningless, only if 
we suppose that the Sarpkhya view is criticised here from the 
Yoga standpoint. So, the Y ogas do not accept the Sa111khya 
view. that the bztdhyal1llllla beconles buddha. in liberation or 
that the 1'wentyfHth is both the individual and the universal 
soul. 13. Note the Yogas' emphatic use of "sal1lefya" (26). 
Cf. Sa11letasya in 18 and iisiidya in 20. 14. I follow the v. 1. 
in the Kumbh. ed. which rUl1S as fo110\\.s:-Hpare
a plll'adlzarnla 
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ca l)ltav
y 
a sal'l,etya vai". The reading in he Bombay ed., 
para-sca pt1nld/llJ1
lllii ca bhatlaty t$a Sllt11elYll 'llai", is inconsistent 
with the \vord c'Sll1Ilcfya t , in it and seems to have been intro- 
dl1'.;ed by SOlne one ,vho believed tl \c Yoga to teach the identity 
of Jiva and Paraluat111an. 15. After reading all the verses 
(18--:10) it \vould appear clear that Prof. Deussen and Prof. 
Hopkins are not right in understanding JUlniitvft (in 22,
4) to 
refer to the doctrine of the plurality of individual souls (VP'fM. 
p. 635; GEL p. 135). It is evident that "Qlliih'a here (as 
invariably in all other places \vhere Prof. Hopkins takes it 
to mean p1uralityof souls-see App. Ill) is explained by the 
text itself as lJIlYll!?J(1 (308.23) and both uiinilh'lZ and ekalva of 
22 refer to only t \V 0 (and not to 111any) in 308.24. We 
have here (22-2....) not "the hvo theories of separateness [of 
Inany souls] and unity [of hvo, the Jiva and the Lord], but only 
one theory of the identity and non-identity (bltedij,bhcdll in a 
sense) of the Jiva and Isvara. 


'rhc above interpretation of 308.18-30 and the notes on 
the saine \vill have sho\vn that the Y ogas differed for the 
Sarpkhyas on the point of the nature of liberation. Verses 
13-17 sho\v that the 'I\\'ent.yfifth and the 1'\ventysixth of the 
Yo gas (or, in other \vords the individual soul and the Suprenle 
Being) are different in their very nature; thus they nlcan 
indirectly that the t \VO arc not identical during bondage 
(sa1!lScirll); and verses 18-30 airn at 
c111phasing their non-identity even after 
the liheration of the Jiva. According to 
the Y ogas, the Jiva n
vcr rcalises himself 
as the Supreme Being which is never 
invol ved into bondage. So also their 
identity conceived of during Ineditation is a forced one (16). 
rhe liberated soul (the T\ventyfitth in liberation) and the 
Supreln
 Being (the 'I\ventysixth) are qua n tit at i vel y 
t \V 0 though, as regards their attributes they Il1ay be said 
to be qua-I ita t i vel yon e. 


No Identity of 
Jiva and Parcul1at- 
man, in L. M Bh. 
Yoga. 


'fhat the SaJ11khya is criticised here is' proved not only 
by the Y ogas' persistence on the met hod I of 
s a 1 vat ion described here (24, 26) and by the refercnce 
to the Saq1kh:ya B1ethod of the S:1111e ( 25 ) \vhich (refence) 
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finds its parall
l in 14, but also by another passage viz., XII. 
300. 3-4 \vhich unequivocally says that 
Further evidence. the S
J11khyas and the Y ogas differed in 
their method and idea of absolution. 
1-'he Y ogas had said: cc A l1isvllra
1 katl1tl1[l 1nucyet" H 0 \y 
could the soul he released if he had 
n 0 God (apa.rt fro!n hilnself)? The c\()s\ver of the Sal!1- 
khyas, \vhich did 110t achnit of God as distinct ffOUl the Jiva, 
is given in 300. 4-5. It was the l1lok
adalSal1a (300.5) on 
\vhich the hvo Schools differed. U Pralyal

alzetllvo 1" ogli
'l 
S(j,!,khyil
z sclslravittiscayti
l " (300. 7) should therefore refer to 
the fact that the Yogas for the first tin1c \Ye n tag a ins t 
the S c rip t u res in separating the Jiva from Isvara. 
They argued £rol11 direct cognition ( prtl/ya'
$tl). 'fo thcl11, 
the idea that God has becolnc bound or that the bound soul 
becomes God \yould havc appeared Inost inconsistant. Yet 
both the Schools h:1d a good nUluber of follo\vers (300. 8). 
'fo stun up: The 1.... :rvIDh. Yogas ha<.l Inactc the Ahnan 
h luultipl<; " ba/uulllil i. e. h,yofold: the Jive and the I
h'ara, 
\vhile they accepted the san1e hventyfour principles as the 
Sal11khyas (308. 1). 


1"'hc above explanation of 303. 1-30 contains no indica- 
t
on that the Y ogas knew the theory of the plllr"llity of souls. 
The expression !J(llllUilJil (308. 1) 111cans 
No Plurality of dvidlui according to the context, as 
Souls in the Yoga explained above. J.Vluuih'll in 308. 17 
Schools. or in 308. 22 and 24 has no reference to 
that thcory, as is evident from Iny trans. 
lation and notes. I have al.5o sho\vn that even the L. 
fBh. 
Sc'irpkhya did not believe-that the souls '\
crc l1lany (except in 
350. 2 for \vhich see App. III). For aU these re
sons, both 
Prof. Deussen (VPTM) p. 635) and Prof. 
Hopkins (GEl, p. 135) Inust be said to 
have failed in their efforts to explain 
llallafva, (in 308. 17, 22 and 24) as plura- 
lity of souls. 'The latter's interpretation, 
according to which nlllui/va (22, 24) 
refers to the plurality or separateness of 
individual spirits and ekalvll, mentioned in the saine breath 


Mistaken Inter- 
pretation of L. 
MBh. XII. 308 by 
Prof. Deussen and 
Prof. Hopkins. 
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refers to the unity of the T\.vcntyfifth and the Twen tysixth 
looks absurd, even independently of the context \vhich restricts 
both I1tl1llilva and elullva to "the hvo" in 308. 24 (and not to 
"the many" of Prof. Hopkins). 


It "'JIl hav
 been noticed that throughout this Chapter 
(308) the 'r\ventysixlh is distinguished from the 'f\ventyfifth 
(or, that the Jiva aspect of thc T\ventyfiflh of the Salpkhyas 
has heen fund(un
l1tally differentisted fl0111 the Isvara and 
l\fukta aspect of the saBle so as to Inake thenl numerically 
hvo). Again, the S,irpkhyas are hvicc said to have only 

r\vcntyf1vc principles (308. 14, 25); th:se statclncnts arc 
exceedingly important bct:ause they occur in thc nlidst of 
C)ther stat
l11ents Inentioning the T\vcntysixth (308. 7 11, 16, 
17, 20
 21). So, the 'f\ventysixth luentioned here is that of 
the Yoga School, not that of the Saf!1kya. 
foreovcr, I have 
alrt:ady sho\vn that the 1'wentysixth in XII. 318. 79c-f 
is that of the .L\l1pani
'\(.b,
 and dOC5 not belong to the 
Sarpkhyas as their 1\v
ntisixth, though the 'fw'cntysixt;} of 
the Aupani
adag is not different frorn 
the l'WClltifitth of the Sc\lpkhyas. Finally, 
a s yet n 0 bod y has s h 0 \V 11 
any passage in the entire 
1\1 a h a b h a rat a s tat i n g t hat 
the l' \V C 11 t Y f i f t h bee 0 In c s 
the l' \V C 11 t Y six t h i 11 the s tat e 0 f 1 i b c r a- 
t ion. 'fhis ,vas, indeed, i01possible (a) in the Aupani

lda 
School beCat1'5C their 1\yentiflfth and 1\vcntysixth \vere res- 
pectively ak$tlra and Plllll$l1; (b) in the Yoga Schoob because 
they denied that the 'rw'(::ntysixth, 1I1:$llrCZ (\vith the HirLLQya- 
garbha Y ogas) or PU""
ll (\Vilh the Ruclra Y og:\s) and the 

r\vcntififth \V'cre l1Ull1Crically one; and lastly (c-d) in the 
Saf!1khya and th
 PLinca.ratra Schools hccause they believed 
ouly in h\ycntyIivc principles. 1
he cffort of Prof. Hopkins to 
find the 1',ventysixth ( of thc SaIl1khya School! ) in 307 \vhich 
no\vhcrc luentions the Halnc "1\vcntysixth" but on the 
contrary s:tys that the SaJllkhyas h
l\'C 111.) principle higher than 
the 'r\vcntyf1fth (307..17) is not a \-vell guided one. The 
CI friend " ( ba.71dlzll ) 111entioncd in 30i. 27, \vho is neither 



rhc l\ventififth 
never beco111cs the 
T\ven tysixth i 11 the 
I./.MBh. Schools. 
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explicitly nor implicitly said to be the Twentvsixth, should be 
I 
construed like the two (C friends" in Sve. U p. IV. 6, which 
kno\vs nothing about the separation of the Jiva and Isvara 
( see Prof. Hopkins, GEL p. 133 ). 


Just as the origin of the Classical S
r!lkhya is to be traced 
to the rejection of the higher Nature, so \ve find, according to 
the above interpretation of the L MBh., t hat the a r i- 
gin of the Classical Yoga lies in the 
rejection of the traditional identity of 
the Jiva and Isvarll inherited from the 
day s oft h e Ear lie s t Pro s e lJ p a 11 i 
 ads. 
The idea of God in the Yoga Systeln \va.s not arrived at by 
superimposing it on an atheistic Saq1khya 
Discovery of the Systen1 \vith hvenlyHvc principles, but 
Origin of the Clas- by distinguishing the ji\ 7 a froll1 God on 
sical Yoga Doctrine practical grounds, viz., (1) on the argu- 
of Transccndent ment that the actual expcriencc(prtlO'ak
a) 
God: AbandiJn- sho\vs that they should be always Humeri.. 
n1ent of the Upani- cally hvo) though not qualitatively, and 

adic Identity of thcrerefore the Scripture (.
tlsf,a) Inay be 
Jiva and Brahn1an. set aside on this point (300. 4-5); (2) on 
the _ belicf that God is eternally beyond 
old age and death, \vhile the Jiva undergoes bondage 
(salpsarll) (308. 16c.); (3) by making the Jiva ( \vho is separate 
from God froln the beginning) the creator and destroyer of 
the world (308. 2); and finally (4) by keeping hitn distinct 
from God both during bondage and liberation :-in short by 
the rejection of the identity of Jiva and God (i. c. ak.
ara or 
puYtt
a. as the case may bt ) taught in the Oldest Prose and 
Earlier Metrical U pani::;ads and in the Gita and inherited by 
the L. MBh. Saq1khyas. Not only is this origin of the Yoga 
conception of a transcendent and sl1pcrcosluic God supported 
by the text (308), but also there is nothing uurcasonable in 
the process of its being obtained by the rcjection of jivcSvarayor 
ablzeda instead of its being attributed, rather supcrficiaIly, to 
a nirlSvtlra Saq1khya. It is probable that originalIy the word 
nil1
!.zJara may have meant what the \vonl alli!>!.vara means in the 
L.MBh. (h one not having any God separate Croln the Jiva- 
11 
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30l\ 3). Thus the Chapter (XII. 308) clearly shows that the 
idea of a supcrcosmic God who serves, as it were, only as an 
ideal for the Jiva, had been reached long beforc the theory of 
the plurality of souls was known. * 
The importance of Chapter 308 of MBh. XII is as great as 
that of the passages which sho\v that the Saq1khyas and the 
Yogas rejected the higher Nature of the Aupani
adas. "fhis 
Chapter (308) clearly proves that the 
Historical Im- Yoga \vas one definite philosopl1ical 
portance of 
IBh. School in the days of the L. l\fBh.; that it 
XII. 308. differed fronl the Sal11khya on the nature 
of the Jiva and Isvara; that the Y ogas had 
a T\ventysixth principle but the Sa111khyas had only hventyfiv.c; 
and lastly that the origin of the idea of God in the Classical 
Yoga is to be traced not to a superficial ascription of God to an 
atheistic Saq1khya System, but to the rejection of the Upani.. 

adic oneness of Goel and the soul. If the iluportance of this 
Chapter (308) and the passagc5 \vhich refer to the rejection of 
the higer Nature had been I calised, the four Schools of the later 

Iahabha.rata \vould have been clearly distinguished from each 
other. 


Adoption of the 
L. !vI Bh. Yoga 
terminology by 
other contcnl porary 
Schools. 


I have already suggested that the ne\v teulinology of aprafi.. 
buddha, budlzYllUllil111 and buddha, \vhich 
probably originated in the L. 1\113h. Yoga 
School (307. 48), \vas also adopted by 
the othcr Schools. It \vould be therefore 
interesting here to note the different 
conceptions of the principle called 
bu I hyalnillla in the three different Schools 
with which \ve are here concerned. 
rhe Aupani
adas called 


· The one soul of this L. MBh. Y o,ga. \vas otnniprcsent 
(308. 20), and this 11lust be the reason that \vhen, in the later 
history of Saq1khya and Yoga Schools, the doctrine of the 
plurality of souls arose, the tnany souls \vcre also taught to be 
omnipresent. 
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Origin of the 
ternl "budd /ia. " 
older than Bud- 
dhis111. 


their higher Nature bl/dl
val1uilld nvyakla. "the knowing 
Ul1manifest" because their ak
a'n is a 
The Conception living conscious principle ( 
IBh. XII. 
of cc bud10'flI11iilla" 305. 31-35, see pp. 38, 42 above). The 
in all the Schools. Sa
khyas gave the name of budhya- 
11lCllla to the bound soul \vhich became 
buddha in the liberated state (lVIBh. XII. 306. 44, 307. 37). 
'fhis \vas their highe
t principle, the T\vcl1tyfiHh (l\fBh. XII. 
306. 43; 304. 9; 302. 32; 307. 47; 308. 14). The Yogas said hat 
the budhyal11alul obtains the state of the budd/za ( buddha/va) 
i.e. becomes like the buddha, but the hvo are eternally t\VO, as 
we have seen above. ('This was perhaps 
the c.rigin of the tern1 blldd/za \vhich 
later on in the days of Buddhism becalue 
the property of the Buddhistic School 
\vith a definite sensc.) 


Thus, the Yoga is a Systelll of \vhat IDay be appropriately 
tcnncd a I) 0 1.1 b 1 c I) t1 a 1 i s rn, viz., one dualisll1 of 
latter 
and Spirit, as that of the Sarpkhya; and another of hvo Spirits, 
i.e., the Jiva and the inlpersonal Bra}ul1an 
Progress l1lade or the personal pltru
a. 'fhe special con- 
by the L. l\lBh. iribution of this L. l\IBh. School of Yoga 
y ogas. lies
 as already statcd, in the fact that it 
consciously separated the individual from 
the Suprc111e Soul for the first time in the history of the Indian 
Philosophy. This Spiritual Dualisnl should be distinguished 
fronl the Spiritual Dualistic 
Ionism of the EMU and the Gitct 
which consisted of the higher Natur
 and the pllrzl
a both of 
which are called Atmans. 'fhe L. 
lBh. Aupani
,ldas had a 
Pluralistic Dualism because they enun1erated ak
ara, pllnt
a 
and the lo\ver Nature as three principles, but the last was not 
consIdered to be eternal while these 
1"he Doctrine of Y ogas \vho regard the Jiva as an indepcnd- 
"Double Dualisln of ent principle like the T\ventyfourth and 
Spirit and Matter." the 1'\ventysixth have really three eternal 
principles which, however, as explained 
above, stand to each other in the relation of a Double Dualism. 
The Oldest Prose Upni
ds knew nothing about any dualism 
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or Dualistic l\'lonism. "fhey had said: "Brahman is. 0 n e 
o 11 l.y, wit h 0 uta s c c 0 11 d". That \vas not yet 
the age of synthesis and antithesis but that of mere thesis. The 
Age of thc 1
:ar1icr Metrical U pani
ds, the Gitci, and the later 
Mah
bharata, although it started \vith the intention of provi- 
ding a synthesis for the Oldest Prose U pani
ads (Ren1ember- 
Mu. Up. 1. 2 docs nothing except placing ak
a,.a and purtl
a 
side by side) is really an age of antithesis, when we compare 
it with that of the BraluuaStltras. But this latter had its 
forerunner in the L. MBh. PcUicarntra School, which we shall 
examinc in the next Section. 


4. The P a. fi car a t r a S c h 0 0 1. 


1'he text of the L. l\IBh. Paficar
tras is the Nciniyanal}iya 
Section (l\1I
h. XII. 334-351). Whenever their vic\vs are quoted 
clse\vhcrc in the l\fahabh
rata, the text 
Pfificaratra Chap. refers to these as belonging to another 
ters in the L. l\11Bh. School i.e. the School of 1he P
ficaratra. 
An cxal11ple of the latter is found in 

lBh. XII. 210. 10-11 and 14 (see p. 30 above). The 
accuracy \\'ith \\'hich the vie\vs of the Pa:ncaratra School are 
mentioned in the L. :tvIBh. is a sufticient guide to distinguish 
its doctrines fron1 those of other Schools. 


The most striking phenolncnon that \ve find in the 
Pa:ncaratra School is its conlplcte identification of ak
ara and 
J)llrll
ll. "This ( NaniyaI}a ) is the 0 n e 
Identification of auspicious form of that which is the 
ak
ara and pllrti
a. I In 01 uta b 
e (ak
ara), the U n- 
n1 ani f est (avyakta), the Lor d, 
the cause of the \,"orld, the IT 
changing ( kzitaslha ), the Agent 
( kar/!,,), dC\'Old of "the pairs" (dVl111d'i.!as), \VhOln they knew 
as the non-Agent ( akll1r )........." ( XII. 342. 125-126). In 
another passage NalaY
l)a is "the unborn ancient PUY1l5a", 
u the Lord") and also the sonrce of the world, the abode of 
the ImlDortal, U the Subtc" (sllk
111a ) ...... (XII. 346. 21-22). 
There are many other passages of the san1e type, which identify 
the in1personat with the personal (XII. 334. 29-31a-b, 339. 
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-29; 340. 44; 351. 17-18). The terms for ak
ara in the E
1U 
and the Gita arc thus included lu
re in 
Revival of the those of the p1tru
a; as a result NarayaQa 
Oldest Description could be described as he \vho is 110t to 
of ak$ara. be seen \\lith the 
yc, not to he touched 
\vith the sense of touch etc., i.e. exactly 
in the fashion of the description (J tlk
tlrtl in Br. Up. I
. 5. 15. 
Especially note\vorthy is the tcrnl vidJ'(i \vhich the Sve. Up. 
( V. 1 ) used for tl'

l11"tl, and the L. l\IBh. 
The term vidYli. Sall1khya for pllrll
a or the T\vcntyfifth 
( 307. 1-2; see pp. 44-45 above) and 
which these Pcincaratras could only use for an innate po\ver 
of the purll
a, always in his "conlpany" though he is "atone" 
( MBh. XII. 339. 68, 72; 342. 95; 344. 12 c--c1; 347, 19). If 
the historical developnlcnt in the n1eaning of 7}idyii and a'i)idya 
is lost sight of, a great confusion i
 inevitable (Prof. Hopkius, 
GEL p. 104 and p. 136). Its position in the L. l\tII
h. Panca- 
ratra Scheol sho\vs that the latter identified ak
ara and pllrtt
a. 
Even the later developnlcnt of the P,lncanltra Sect also 
confirms this vie\v ( sec Prof. Schrader, Introduction to 
the Paficanttra, pp. 62-64 and p. 78 ). 
Nar
ya
la, nal11cd This l:Ol11hination of ak
tlra and ptlYl/
a 
the 'I'wcntyfifth. under the nan1C of !\aniyal.1a \\Ta
 called 
by the Pa.ncaratras U the 1\ventyfifth n 


( XII. 339. 43 ). 


NOTE.-1"he three passages n1entioning vidyll as conceived 
of in the three Schools Inay be quoted here for facilitating 
their comparison:- 
(1) Dve ak
are brall1ltaptlre tv £lnl1llte vidyiividye 11illite 
yalra gUi.!lle I 
k
ara"l Iv avidyii hy tltlll1111!l iu vidyii vidya2 r idye 
isa fe yas iu sOSltva
1 /I 


I 
( Sve. Up. V. 1 ) 
(2) Avidyan1, alzur avyakla1!t satp,apralayadllarJ'1li vai I 
sargllPralaY(l1JiJ mu kia'!" vidyan1. vai paiicavi 'psaka 
l II 
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( l\1Bh. 307. 2). Cf. also MBh. 307. 11 a-b where \VC read 
about the saIne t\\'o: UbltiJv cv {ik$arilv ukliiv llbhilv etiiv 
11llak$arau ." 


(3) Ekilki vidYfl.yti sardlza1!t vil1nri
'yc.jllgat plllln
Z I 
lalo bllllyo jllJ!.at Sar1Jfll!l luzri$)'aillilza vid.yayil /I (339. 72) 
Or 


",'idYtlsahciyo )'lliraste bhagaval1 ha1
\'nkll'i')'abllltll ! 


(344. 12c-d). 


If \VC rClllclllber that in its original conception this 'i'idya 
is a living, conscious principle ( see p. 15 above ), \VC can 
I 
als
 understand the great religious nloven1cnt of the Sakta 
Sect and also Sakti- or Dcvi-\\'orslJip prevalent even now' 
in SOlne fonn or other all over India. It could not h
ve 
originated fro111 a personification of the dead, inanin1ate, 
unconscious Nature or prllln:1i of the Classical or IJ. 
IBh. 
I 
Sa111khyas. The first root of it is in the" sakli" of Sve. 
Up. I. 3 and the jivablilila partz prakrli of the C;ita (VII. 5). 


Another point in the doctriu.11 teaching of this School is 
that the Nature or prakrli \vhich should hc regarded as the 

r\\"entyfourth of this School is said to be 
"born of Narctyat.la". 'This is undoubtedly 
the natural result of the Pancaratras' 
conception of 
aniyal).a who is pltrll
a 
identified cOll1pletely \vith ak
ara (as the 
goal) and yet having as his "sallliya:' vidyil, as said above. 
This Nature \vhich is thus the lo\ver Nature of the Aupani
adas 
(born of ak$lllU the higher Nature-Bh. Gi. III. 15, Mu. Up. I. 
1. 9) is often described in the Narayal}iya Section: tFroln Him 
(i. e. puru$a in 334. 30) is born the Unmanifest possessed of 
three gU{IQS" (334. 31); wfhe Unmanifest dissolves into the 
actionless pur
a" (339. 29-31); "He whOln thc Saq1khyas 
and the Y ogas call ParalT1atman......... From Him is born the 
lJ Dlnanifest which the.:; ,vise know a.s pradllana (340. 28c-d, 
29c-d; see also 3....7. 16a-c). 


The Nature, the 
Twentyfourth, 
(tborn" of Narayal).a. 
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J..Iike Nature, the Jiva or individual soul is also described 
as emerging from and returning unto the PUI 1I
1l. A reference 
to App. II I. \\"hich discusses alnong others the hvo chapters of 
the N"araya1}iya Section on the plurality of souls \vollld sho\v 
that the Pltllt
(l of the PaficarcUras is called the yoni (i. e. 
"source", or "lua.trix") of the souls, and this agrees \vith other 
passages, snch as 33i-. 42 and 335. 2 where an individual soul 
is s:1.id to have Hcame forth" (prasrla) frotn the Ahuan (til1lla- 
p/llbhava). Bul though in one passage (343. 14) Nc1rayal.la is 
called the "creator of the self" (salvablzu- 
The Individual 
Souls and their I
e- ttllllabhilvlll1a), \ve Inay justly doubt that 
l.ttion to NarayatPl. this lucans an ab:lndoning of the general 
Indian belief th:1.t transmigration, i. e. 
the individual soul, Iris no beginning. For, in another 
passage (350.23) even the God Brahlu'u1 is said to have 
created and go on crea.ting llmany souls". }\nd there can be 
hut little doubt that here, a.s throughout in the later PaficJ- 
nUra, the liberated are thought of as persons different froln, 
thou.
h unite<.l \vith and sitnilar to Nc\rt'iyat.la. Such sccll1ingly 
advaitic phr.L
cs like lIl:ilfJ pravi{}'ll (339. {3) or pal'Hl1uilllUi 
bhavi
\'llti (349. 4R) should not luislead us (Cf. Schrader, 
Introduction to the Pci.fi
aratra, p. 91 Ill.). For, th
 inhabitants 
of Svctadvipa are all of thcln "c\\v.l.kcned ", i. c., liberated {pfali- 
bltddllli
 Cll Ie sarZ'cj, and God is "ple:\scd in their cOlnpany" 
(tai
1 sLlrdlral!z YilllUlle) (3+3. 53-6-1-). Indeed, Svctadvip;t. is 
nothing else t111.11 the pla.ce of th0 lib
r,Ltcd (and) according to 
Prof. Schrader, identical Illu/atis lIutfandis \vith the unlhrclla- 
shaped "rock of the liberated" of the Jain]
). .And though a 
further progr
ss froln SvJtadvip:l to the "1'hol1s:1nd-raycd God 
is indicated ( 339.129-130; cf. 339. 1<)-20), \vhich preSlllU- 
ably takes place \vhen pralaya COIncs (cf. the llyalllal111tkti 
in S:uikara.'s Vedanta), \ve may safely assume that, as in the 
latcr Paficaratra, the diFference bchveen the liberated and the 
non-liber,1.t
d continues even during the COS111ic Night, and 
that, \vhen the latter eads, it is the non-liberated \vho are 
"created", i. e., scnt out ag-lin into the \vorld. l'here would, 
indeed, be no sense in teaching liberation at all, if in pralaya 
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both the liberated and the non-liberated \vould get rid .of 
indi vidual existence." 


Thus, \vhat the history of Indian Philosophy owes to 
these Paficar
tras is the i d (
 n t i fie a t ion of ak
ara 
and pllYlI
a into one goal. This identi- 
Progress Inadc fication is not to be found in the whole 
by the PancarcUra of the Gitfi, except in Bh. Gi. XIII. 
School. 12-17. \rVhat G-lrbe has said about the 
conception of the Suprelnc Being in the 
Gita applies to this passage 0 n 1 y out of the entire Gila and 
to the entire Naraya
liya Section of ths Mahabharata. I n 
the Pan car a t r aDo c t- 
No Dualism. r i n e \v c h a v e nod u a lis m 
of any kind whatsoever; 
because llk
llra and purtt
ll are not 
to be distingui.shcd; and prakrti 
1 5 cc b 0 r n " 0 f N a ray a I) a. 
1
hough both the Pancaratra and the Sctrpkhya are Systems 
recognising only twentyfive principles, 
Comparison of the fonner has only one eternal principle 
the Paficar
1.tra \vith (the individual souls, though eternal, not 
other Schools. being counted as different froln the 
Universal Spirit, but admitted as existing 
\vithin that Spirit itself), \vhile the Saqlkhyas teach two eternal 
entities viz., Spirit and Ivlatter. The Yoga Schools and the 
Al1pani
ada SYStC111 differ froln the Paficar
tra in so far as each 
of then1 accepts hventY3ix principles \vhile the latter has only 
twentyfivc. The Pancaratr,1 ho\vever is nearer to the Aupani?ada 
than to the Yoga because the Paficanitra like the Al1pani
ada 
docs not distinguish the Jiva as an independent and numeri- 
cally one principle, and belicves that the Nature is not eternal. 
Moreover, in so far a.s the Pc\fi.canUra identifies the a
::zra 

"ith the p/lrU
cl, it Inay be looked upon as Inore Upani{'adic 
than the Y ogas \vho gave up the a'
$ara as the higher Nature 
and also as the goal (as did the Rudra Y ogas) or gave up the 
PilI u
a (as \vas the casc \vith the Hirat}yagarbha Yagas). 
:It I aID 
ndcbted to Profc,:;sor Schrader for this infonnation 
about the conception of the Jiva in the Pancaratra. 
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... . One result of this P
iicar:ttra doctrine of the identity of 
a
ara and purlt
a is that the Supreme 
Reality is nO\\1 conceived to be possessed 
of contradictory attributes. It is both 
sagU{la and l1ir
lI1Ja., kar/r and akarlr, 
etc.; that is to say: it is sagu
la, kartr, etc. 
like puru
a, and nirp'u
Ja, a.karlr, etc., like ak
ara. We may 
say that the Suprelne Bein
 is both sa
wlkll1na, satyasol!,kalpa' 
(Cha. Up. VIII. 1. 5) and 11l1a{llt, alzras1'll, adi,:
ha (Br. Up. 
III. 8. 8). .As the (}ita puts it, it is 
Its Original Mean- possessed of feet etc. (like the 7.'i
tvarapa 
ing. pUJu
a in 1311. (}i. XI) and it is also 
devoid of all senses (1.3h. Gi. XII. 13-14). 


The Doctrine of 
coincidentia oppo- 
siforum. 


It is important to notice this nature of the a,k
ara=pllru
a 
doctrine here, because the explanation 
'Of this conception has becorl1c one of 
the chief probletns in the later Indian 
I 
Philosophy. Sankara, ,vho said that the 
positive attributes of Bralunan are unreal 
and the negative ones are real, \vent against the historically 
correct vie\v \vhich regarded both of then1 as real, (and by 
. 
C( positive attributes " Satikara, understands a 11 attributes i.. e., 
I 
both those given in the Srutis \vhi
h refer to pltrJl
f1, and those 
that are denied of llk
ara). l
alnantlja ,vho held that 13rahman 
has all auspicious (kaly{i
la) and no objectionable (he)'a) attri- 
butes, or, in other \vords, that Bra1uuan is full of compassion 
etc., and devoid of cruelty, etc., did not understand the originl 
sense of passages like 'Bh. Gi. XIII. 13-16. Vallabha \vho 
explained the texts in question as in1plying that Brahman is 
possessed of all divine (alaukilul.) and devoid of all \vorldly 
(la,ukika) attributes seeins to havc cornc to that conclusion aft
r 
examining exactly \vhat is actually denied and asserted of 
the Suprenle Being in the po
itive and ncgati ve h.
xts of the 
Scriptures. 
Is the Pa.ficarntra a devcloprnent of the Gita doctrine 
like the later Mahabhc1rata Sarpkhya and Yoga, or is it 
12 


Its Meaning ac. 
cording to the 
Acaryas. 
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the protest riased by those \vho possessed the trclditions of 
the Olde3t Prose U pani
ads ? 1"0 me it 
appears that predominantly neither of 
these \\ras the case. The Paficamtra 
,vas in reality a revival of, or a reconci- 
liation of Asceticism \vith, the Ritualism 
of the Bra.hrnaI}as. This is clear from 
the importance of rites and ceremonies 
prcached in the Na.rayal)iya Section; but 
these were to be pCrf0f111Cd in the \vay in 
\vhich the Gita had asked illan to perfornl his \vorldJy duties, 
i.e., as a dedication to the Suprenle Being. The Gita taught 
that acts can be d
dicatcd to the iInpcrsonal as \veIl to the 
personal (Dh. Gi. IV. 24 and IX. it); and under the influence 
of this allegorical .VajDa philosophy of the Gila the Pancaratras 
revived the old Vedic cult. The traces of such a revival of or 
probably reconciliation \vith the Vedic religion are found in 
the Gila itself (see p. 28 above). Also the same devotional 
spirit (bhakfi) of the Gitci, \vhich pervades throughout the 
N1niyal}iya Section) led them to the Inystic identtfication of 
ak
arll and pUl'u$a. 'fheir "one-tnindedness" (alll111yafti of 
Bh. Gi. VIII. 14, 22; IX. 30, 13, 22; XI. 54; XII. 6) \vas more 
intensive than that of the Gitcl because in the latter it was 
either for ak
llnl or for pUn-l
ll (Bh. Gi. XII. 1), \vhile the 
former could not think that there \vas the possibility of an op- 
tion being given to a. devotee as regards the choice of the 
object of his meditation or d
votion, and therefore identified 
the hvo then kno\vn objects of revereace. 


Origin of the 
Pancarntra School: 
Reconciliation or 
Revival of Vedic 
Religion under the 
Bhakti-teaching of 
the Gita. 


. 
 similar. r
jecti
n of the idea of "hvo goals" resulting in 
a sImilar adnl1ss10n of only one goal \vas achieved by the 
S
rpkhyas and the Y Og.lS on a quite rationalistic basis, as is 
clear from their rejection of the higher N .:\ture. There is no 
wl)nder, therefore, that the text of the L. MBh. represents all 
these three and also the Aupani
ada School as having been on 
friendly tenus v:ith one another. In a sense all of them felt to 
be 011 an equal level ( MBh. XII. 348. 82-83; 249. 1 etc. ). 
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That they had all of them the same goal is a fact repea- 
tedly mentioned in the NcIniyal}iya 
Paiicarc'itra Section (XII. 349. 68c-d-70, 73). As 
School also: a Path we have seen, the goal in all of thelU \vas 
to th
 san1e Goal. ak
ara, or purU$a, or both (see p. 5S 
above); and cOI11ing undoubtedly after 
the much revcred Git
 \vhich consistently taught either of 
these to be the goal, none of these four Schools was likely to 
quarrel with the others for the doctrine concerning the Su- 
pren1c Being. In the light of the teaching of the Gita they all 
felt that each of them and therefore all of then1 \\'crc in a \vay 
-and only in a \v a y because they had their o\vn doc. 
trinal difft:rcnces also-different p a ,t h s to the same Slt1J'1lttn 
bOIllf.tn. Though in thc days of the Acaryas and in our own 
days this forn1 of tolerance and sYlnpathy n1ay seem in- 
comprehensible, it \vas not so in the .l\{ah:tbharata Age because 
the catholic spirit and teaching of the Gitci wcrc 110t yet 
forgotten. 
Under the influence of the Gita, though llluch later than 
the Mahabharata, a further philosophical 
Further Develop. nlovement also took place, \vhich ex- 
ment, the Uraluna- plaincd and in so doing 1110dified the 
siliras. PcUicarc1tra doctrine of the identity of 
tlk
ara and pltn,(
a. 1"he result of this 
l110vement \vas recorded in the Bralul1asiitras. 1"he Pancant.- 
tras never discussed with their fello\v-philosophers their 
doctrinal differences \vhich we have noticed above. 'fhe 
Nara.yal}iya Section unlike thc othcr Sections of 
IBh. XII, 
avoids all argun1ents and reasonings. There is a kind of 
mysticis111 about the union of ak
ara and pltrlt
a. (The "Ani- 
ruddha-theology" is not any reasoned-out doctrine against any 
other School.) It is the author of the Bralu11asitiras who gives 
reasons for the equality of a
ara and ptllll
a, and in doing so 
he acts like the "saints" mentioned in MBh. XII. 318. 56, 78 
(see p. 40 above). 1"his further development of the doctrine 
\vhich came into existence with the Earlier IvIetrical U pni
'\ds 
we shall examine in the next Chapter. 



CD A PTER IV. 


AKSARA IN TI-IE BRA H M .A S {) T R AS. 
. 


1"he aphoristic language of the Braillnasutras- is a real 
obstacle to the right interpretation of the Siitras and does not 
assure as Illtlch Stlccess as one 111ay expect in the case of the 
Mahabharata. ,., et, if once the key of their proper explana.. 
tion is found out, this very obstacle becomes a help because 
though aphoristic thc Sillras are arranged into certain groups 
of aphoris111S \vhich arc connected \vith each other in a logical 
train of ideas. The ,vrlter of this 'fhesis believes to have 
discovered this key and though he may 
110t have--and he does feel that he has 
not--beell able to understand correctly 
everyone and every word of the apho- 
risms he has attc111pted to interpret, he 
thinks, the g e 11 era I s ens c c.f 
the Siltras cannot, or;gillally, have b
en very different 
rom 
what he has suggested it to be. And thus it is that he has 
ventured to include their discussion in this \vork. 


Clailn for the 
Discovery c-f the 
Origin.!l lVleaning 
of the Siilras. 


First of all it should be noticed that even Salikara had 
not always the original readings or divisions (ad/zikara
1llS) of 
the Sittras before hi111, and in most of such cases all the later 
Bha
yakaras too \viII be found to ha v
 shared the same fate. 
This \vill be secn fr0111 the suggestions made in Appendix IV, 
regarding Siitras III. 3. 26, 38-39, 42, 
Mutilation of the 43,45-46, 50-51. One more example 
Original Sutras. of this loss of the old tradition may be 
given here. Br. Su. II. 3. 18 is I. jnosta 
eva " \vhich means "the Ahllan is possessed of consciousness 
(lit. is conscious), on account of the same reason (i. e. "because 
1 
of the Srutis ", as said in Br. Sit. II. 3. 17 )". Now, it is quite 
ptobabl
 that the nex.t two apohrisms formed only one and 
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meant, II And b
cause out of [ the three possible nlovements 
that he makes during his \vorldly life, viz.,] 'departure from 
the body, going to the other \vorld, and cOIning back, the 
last two are to be Inade by hil11self alone" (Br. Sit. II. 3. 19- 
20). It is a \vell-known fact that at the timc. of the departure 
from the gross body, the God of d
ath or his messengers are 
supposed to conle and take a\vay the Jiva from the body, 
according to the Scrjpturcs. 'fhis leaves no roon1 for the use 
of the soul's consciousness then. But in the other t\VO cases, 
the soul exercises its po\vcr of kn0\ving and itself directs its 
way to and frolll the other \vorld. 'rhus, the Sutrakcira 
supporls his argul11cnt for jfialva ., kno\verncss "of the Jiva. 
I 
But the fact that S
nkara. and his successors divide the origin- 
ally 0 n e SiHra into t \V 0 and explain thenl as embody- 
ing a ptllvapaksa on thc topic of thc size of th
 in( lividual soul 
sho\vs ho\v far the 111caning of the Sutras had been already 
f9rgotcen even at the time of the Bha
yakaras n:l11cmbered by 
Sailkara. 'fhis is continued by sonlC interpretations preserved 
I 
by S
nkara of these predecessors of his. See particularly Br. 
Su. I. 4. 1-3 (explain cd later on in this Chapter). So we see 
that a ne\v interpretation need not be \vrong be,,"ause it differs 
widely from that of the commentators. 
If \ve study the Sutras, the most conspicuous point that 
imnlediately attracts our attention is a 
d i s c rim i n a t i 0 11 which the 
Sub akara 1llakes and \vhich amounts to 
a d u a 1 i s 111 \vhich he is not ready 
to call a dualisnl of metaph}sical p
inci.. 
pJes, but which he \\'ould have us understand as sa'Yfljnilblzeda 
CI a Non-identity of Nab1es" (Br. Sit. III. 3. 8) in contrast to 
"arlhab/zeda" "Identity of Goal" ( Br. Sit. III. 3. 5). For the 
sake of convenience \ve may call this a d u a I met hod 
of meditation un the Highest One 
( para). This Duality of Names is the sole teaching of Br. 
Sit. III. 3. 1-55 (App. IV). An enumeration c...f some of the 
points on the strength of \vhich this duality is put forth by the 
author of the Sf1tras will bring home to the rcadtr the first 
and forcmost problem that the SutrakAra has discussed in 
his work :- 


"fhe Sutrak
ra's 
Discrimination bet.. 
ween ak
ara and 
puru
a. 
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(1) First of all, as said above, the goal in a II the 
Vedanta texts is one and the same, but a distinction in its 
names is admissible, and on this distinction the Sittrakctra will 
base his teaching of two types of the method of mcditation r 
the means to reach the J{oal (Br. Su. III. 
1'heir Design a- 3. 8, 10, 16, 33). These two names are 
tions. pradltii1ta (III. 3. 11) and a
ara. (III. 
3.33). (For the terminology of the Si1tra- 
kcira see (9) belo\v.) By pradhiilla is meant pUJ"u
a. In Br. 
Sft. III. 2. 23 the Sutrakctra says that the Highest One (p:lra- 
Br. Su. III. 2. 11) is the Unmanifest (avyakta) and in the same 
connection he says that "Because it has both the designations 
(i.e. pltrll
a and ak
ara), the case is like that of the \vorus ('alii" 
(the nalDe of a serpent \vithout any reference to its posture) 
and Ulut
1l!ala." (the name of a serpent with special reference 
to its posture of coil). 


(2) Another discrimination between the two is that 
prlldlzii.lla has a form, ak
ara, is fornl1ess; 
Their Fornls. and because the latter is the IDore impor- 
tant than the former (Br. Su. III. 3. 44), 
the Suprenle Being itself is forn11ess (Br. Su. III. 2. 14). "fhe 
fact that prlldhiilla or Ptlll/
tl has a form is used as an argu.. 
ment for deciding the topic of Mu. Up. II. 1 in Br. SUI I. 2. 23. 


( 3) A third po in t of discrilnination is that in the case of 
the meditation on punl
a "the collection 
lCCollcction" of of thoughts" (upasa1!,hanl) is obligatory, 
their Thoughts. \vhilc in that on ak
alu it is voluntary 
and is to be obsC[ved only in the case of 
those attributes of ak
ara which are mentioned in the text of 
the particular School (UBranch") to which the meditator 
belongs (Br. Su. III. 3. 11, 33, 39,40,41). 


(4) The Siltrakcira differentiates between the functions 
(k:lIya) of pradhana and ak
ara. They 
1'heir Functions. are respectively "maintenance" or "suste- 
nance of the world" samblzrti and 
"heaven-pervasion" dyuvyapti (Br. Su. III. 3. 18, 23). " 
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(5) The author of the Siitras distinguishes between 
three kinds of thoughts or attributes: (a) those of the puru
a 
(b) those of the a
ara and (c) some of both of these which are 
interchangeable, i.e., which prilnarily 
Interchange of belong to puru
a but \vhich are mentioned 
their Thoughts. by the Srutis \vith referance to flk
ara 
also. 1"he Sittrakcira illustrates the last 
by quoting TaL Up. 11.1 (satya1p, jiialt1l1-n allautalp. bra1znla) 
where, he says} satya and those that follow it, though reaJly the 
attributes of PUI u
a, are ho\vever mentioned as those belonging 
to ak
al'a. 1"he utility of all these attributes is me.ntioned 
above in (3). 
Sec Br. Su. III. 3. 37-43; App. IV.) Even in 
Br. Sit. I, where the author has given his explanations of the 
Sruti-texts, he has kept in mind this "Scriptural Interchange". 
It appears that in Br. Sit. I. 1-2 the Siitrak
ra has dealt \vith 
those texts ,vhich according to him refer to pUrll
(l, and in Br. 
Su. I. 3-4 those which pritnarily deal \\"ith ak
ara but ascribe 
to it such attributes as properly belong to purtl
a. This 
original schelne of the Sutras is suggested by the \vord 
"llyatana" in Br. Suo III. 3. 19, \vhich undoubtedly refers to 
dyublzviidyayalanaln in Br. Su. I. 3.1 (see App. IV). 


(6) The duallnethod of meditation or, as the Siitraka:ra 
himself puts it, the option of ak
ara and 
Option of Choice purtt
a for th
 purpose of meditation is 
beh:vcen ak.
ara, and vigorously upheld by hiln. }jiberation 
purl/,
a is achieved in either ,vay. If this option 
of ehoice is not admitted, then the 
Scriptures would be violated (Br. Sit. III. 3. 28-30). Both 
a
ara- and ptlrzl
a-meditations are Vidy1s "Lores leading to 
Salvation", as in the MUl)qaka Upani
ad ,vhich is referred to 
by the Sittrakara on this point (Br. Su. III. 3.47). The 
attainment of pur
a which results in the eternal enjoyment 
of all objects of desire by the liberated in the company of 
purll
a is not to be understood as the attaintnent of a \vorld 
(loka, like the world of the moon etc.), though there is a 
common feature between the two (Be. Su, III. 3. 51; App. IV). 
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(7) 'The siitrak1ra finds it necessary to give his opinion 
regarding the question: \vhich of the two, 
Comparative Im- ak
ara and pUYlt
a, is more important ? 
portance of ak
ara, He says that tl
e former is "lhe stronger" 
and p1tru
a. (baliya{l) because it is D1entioned in more 
texts than purtl
a is. But at the same time 
the option of choice from either of the two, given to the medi- 
tator, is strongly maintained by him, as already said above 
(Hr. Su. III. 3. 44-45). 
(8) I Inay here dra\v attention to Br. SUe III. 2. 35 
(sllliil1avise
at prakiisiidh:at). \vhich 
Discritnination of ans\vers a p,:;.rvapak
a argul11ent basing 
IC Place" in the the distinction of ak$ara and pUlu
a (\vith 
Supreme Being. their individual attributes) as 1\\90 prin- 
ciples on the fact that llk
ara is connected 
on the one hand \vith 1nahal and on the other \vith pltru
a ( as 
in I{a. Up. III. 11). 'fhe Siitra (III. 2. 35) replies this by saying 
that tIllS "connection" (of the t\vo) refers to the "distinc tion of 
place" in the Supreme Being. 'fhe light is called the Sun, the 
Moon, Clod the Stars in connectiun \vith its presence in various 
places; the saIne is the case \vith the Supren1c Being \vhich is 
also like the I
ight as said in Br. Silo III. 2. 26 (Br. SUI III 2. 
32, 35; App. IV). 
(9) 'fhe distinclion that we have seen above is also 
visible in the Siitrakara's ternlinology. In 
The Sutrakara's this connection I \vish to point out parH- 
Terminology. cularly three terms para, pradhalla and 
ak
ara, \vhich arc used by hin1 respec- 
tively in the sense of the Suprclne Being (irrespective of the 
personal or the ilnpersonal aspect), the personal, and the imper- 
sonal. In using" para" for the Highest 
"fhe tern1 "para,". (Jne, the Sutraka;ra's intention seen1S to 
be to avoid a tern1 \vhich would suggest 
solely alla
nJ, or solely puru
a. This \vord occurs in Br. Su. 
II. 3. 41 (h'The Jiva derives hi:.; po\ver of action from para 'the 
Highest One' "), II. 3. 46 ("l'he Ji\'a's being 'a part', a1flsa, 
[ of the Supt£lne One] is like the case of the Light etc. 'The 
.Highest One' . pal a is not such "), III. 2. 11 (', The twofold 
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statements [containing the coincidenlia oppositorum] cannot be- 
long to C the Highest One " para, even from the standpoint of 
place.........."), III. 2. 5 ("[ 'rh
 real nature of the Jiva] is con- 
cealed on account of the desire of the C Highest One' ( para) 
[that it should be so J......"), and IV. 3. 12 C'Jaimini says that 
the liberated soul goes to the C I-lighest One' para......"). All 
these passages sho\v that througJJt the Sittras cc para" is used 
consistently for the "H ighest One ", as said above. It is so 
used in Br. Sit III. 3. 54 (l\ppendix 1\7). l'he tenn prad1zana 
occurs in Br. Sit III. 3. 11 and (as I have suggested in Appen- 
dix IV) in III. 3. 43. In both these places 
'fhe term U pra- \vhcrc the term is used as a Inetaphysical 
dhiil1lJ ". principle, the context sho\vs that it is 
contrasted (in III. 3. 11, III. 3. 33) or 
compared (III. 3. 43) \vith ak
ara ( see App. IV for the inter- 
pretation of the Siitras). l"his fact shows that the \vord 
pradlzalla is consistently used for pltrll
a. In using this term 
in this sense, the Sittrakara sccn1S to have adopted the termi- 
nology of his o\vn days, as he does in the case of many terms 
like Sll/

IJ1,:J and others (Hr. Si1. I. 4. 3; see belo\v). "Pradlllina" 
was used in the days of the IVlahabhc1rata exactly for the perso- 
nal aspect of the Supreme 13eing as understood by the 
Sittrakara. "He, \vho is. ahvays thus ready and whose rnind is 
pleased, reaches, \vithout delay, t hat Bra h man b y 
see i n g \v hie h 0 11 ceo 111 est () k 11 0 \V P r a .. 
d 1z li 11 a. He is not to be seen \vith the eye, nor even \vith all the 
senses. l"he Great Atrnan is secn (Jnly by the lan1p of the mind. 
fIe has the ends of his hands and feet on 
a 11 sid e s, the eyes and faces in aU directions; he possesses 
ears in all places in the \tJorlcl, and [thus] he stands pervading 
all" (MBh. XIV 19.47-49 also see. 18.32). There can be no 
doubt as to the Ineaning of the term pInel/ulna in this passage. 
It is so used probably also in l\IHh. XII. 340. 39. The 
Sutrakara docs not avoid using the older ternl for the personal 
aspect of the Suprelne Being, I Ineall, the \vord pttru.,a, (Br. 
Sit. III. 3.24; I. 2. 26, see belo\v). This, by the \vay, is an 
instructive example for the totally different meanings \vhich 
the same word as a technical tern1 Inay have in different 
Schools (pradllilna =prakrli esp. as avyakfa, in the Classical Sirp- 
13 
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khya; =the lo\ver Nature in Sve. Up. I. 10). As regards (Cak
ara", 
Sidra III. 3. 33 clearly sho\vs that the 
The term 'ak
ara'. Sittrakara restricts its usage only to the 
im personal aspect. So, there can be no 
doubt that even the tenninology of the aphorisms reveals the 
differentiation between ak
ara and pltru
a. 


(10) The last noteworthy point in the Sittras in this 
I 
respect is that in the first Adhyaya of the work certain Srutis 
arc explained as not referring not only to (the Sarpkhya) 
Prakrti and the Jiva but also to all
{ll'n. 
u Ak
ar{l" as a Sankara and other COllllncntators could 
piilvapa/l
£J ill Br. not understand that all
arcl could have 
Sit. I. been the pltr'lJapllk
a in the interpr
tation 
of certain Vedanta texts. In some cases, 
if we cast a glance at the original Vi$aYll''l'iikya it \vould 
at once appear that the pftrvapak
tl views stated by the 
commentators had never had the least possibility of h:\vin s 
represented any hostile School. Such Plirvapak$(ts look ridi- 
culous; and the wonder is that they have not yet been question- 
ed by any scholar a
ld that they had 
Dr. Thibaut and escaped the cntical eyes even of Dr. 
Prof. Deussen. rrhibaut and Prof. I)cussen \vho were, so 
far as I kno\v, the only persons to 
study of the Brahmasutras and comment- 


make a thorough 
aries on thenl. 
Thus, Br. Sit. I. 2. 24 discusses the topic of the 1Jilisl'al1afll 
Section of the Chandogya Upani
ad (Cha. Up. V. llff.) 1"he 
Section begins \vith the ,,'ords: "](0 Itlt lillll£.i kiln bra/ulla" 
(Chii. Up. V. 11. 1) and the text is Incant to teach th
 lllcditation 
I . 
on the vai::,1J[1I1ara Atln1n. Satik:.\ra's pillvapak
as are expre- 
ssed in "Killt vaiSVllllilrtlsabdena (1) 
jii(lzaroguir ltpt1di
yal
 Itta, (2) bllllttigllir 
atll(J, (3) tadab/zil1ttiuilli di!Vafti aflufl'a 
(4) siirin,1 lillosvit (5) pa1"al1l,e.
vara{z" (Sa 
Bha. Br. Sit. I. 2. 24). It \vollid a.t once 
appear that out of these the second and the third arc the 
palv£lpak
as discus:;ed in Br. Sit. I. 2. 27, but not in I. 2. 2-t 
The fourth seenlS to have been refuted in 26 1 not in 24-25. 


VlJisvallartl in 
Ch
. U p.V., PUYlI
{l, 
not ak
arll. 
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There was not the least possibility of the "abdominal fire" 
having been one of the antagonistic vie\vs. The only parva- 
pak
{I, refuted in 24-25 seelns to have been one about ak
ara 
being the topic of Chc'i. Up. V. lIff. This is clear from the 
fact that the Siltrakara refers to a text which mentions 
ctv£1i
viiJlar{J even as puru
a" (Br. Sil. I. 2. 26). Satikara has hit 
I 
upon the exact Sruti referred to in this Siltra; but he did not 
understand why a text Inentioning pllrll
a \vas specially 
referred to by the Siltrakara. The Jiva is called Pili U
ll, but, 
I 
as the Sidra (26) shu\vs, the Jiva is to be refuted; so the Sruti 
with the word pUlll
a is used to refute ak
ara. ("TaflzitdUilj'upa- 
desiit" and u asam bha1!at" refute the Jiva vic\v.) In the Gita. 
(Bh. Gi. XV. 14) 
'ais2Iii1Z11ra is idcnhfied with I{r
Qa \vho 
stands for pltYlt$a and not for ak
ara; so thc Siltrakctra is also 
right in referring to the Bhagavadgit1. 
Let us take another exalnp]c. Br. SUI I. 2. 18-20 dis- 
cusses the topic of the famons alllalyii.lnibrijJlIlta
ul (Br. Up. III. 
I 
7. 3ff). Sankara presents the various posssible views in 
the \\"ords : "Sa (i.e. tlntaryiillli) (1) kilu adhidaivlidyabhi- 
tniillidcvllfii.ltna ka.
cif (2) kil!IVt; pl'(iplti
/.il1liidyaiSvaryalJ 
kascid yogi (3) kilnvli partl1llal1nli (4) kitnvlir I/llilltllram 
.kil!'lCit.. .. . .. . .. .. .. ." (Sa Hh
. Br. Su. i. 
Allfal)lal1lin in 2. 18.). l'he last supposition sho\vs that 
Br. Up. III, pllrll
a, ev
n Sankara fclt doubtful if (1) and (2) 
not ak
ara. could have been the patvapak
as though 
he hhl1self proposed them as such. A 
I 
glance at the Sruti which repeats "esa la iUlnasnlar.Vlimy 
a1nrfa
t') \vith every sctence \vill show that the possibility of 
Sailkara's pll1"Vllpllk
as st
nds precluded even by the original 
I 
Vedanta text. As is clear fron1 the Siitras and Sal1kara's 
I 
comnlentary on them, it is Sankara \vho hllnself raises these 
objections and hilnsclf gives their refutations. As the usatira" 
is refuted in 20, he could not be the ptirvapak
a in 18 and 19. 
More
ver, the Nature [ of the S1f!lkhyas] is refuted in 19 and 
not in 18; and "ea" in lla ea slnilrfam......... It (l<}) shows that 
one vie\v has been already refuted in 18. So, ak
a'a only 
(which is not the Nature of the Saf!lkhyas and not the SiJ,lra 
also) is the plllvapak
a in 18. This is also suggested by the 
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word U SI1t iirlal1l" (19). 'l'hc Sutrakara has in his mind srau,(a 
avyakla and s1niirla az')'alda: the Gila luentions these two 
a'lJ'y<lktas and the \vord slniirta 111ay as \veIl suggest the lower 
Nature of the Gita \vhich is called a Sll1rti. 1'he Siitraka.ra 
does not believe in this lo\ver Nature. . So, "ca" and "Slllarta1n" 
(in 19) distinctly sho\v that the cCsraula avyakla" i. c. all
(lra is 
refuted in 18. The attribute (dllllrllia) referred to in 18 seems 
to be the one i1uplied in "yalliayali" i.e., the act of controllin
 
according to the Sittraluira the governing over the creation 
(prasiisana-Br. SUI I. 3. 10-11; Slll!zbhrli-13r. Su. III. 3. 23) is 
a function of puru
tJ, not of ak
ara. . 
Br. Su. III. 3. 18-24 discusses \vhcther Tai. Up. II. 8 
mentions ak!jara or pltrzt
a (see App. IV). 
1'he above examples wilI be, I believe, sufficient to provc 
that even in Br. Su. I the Siltrakara distinguishes behveen 
ak
ara and PUI''U$tl. It is quite probable that evcn the Aupa- 
ni
adas ditIered as to \vhcther the topic of certain Srutis was 
ak
artJ, or puru
(/,J because in those da.ys both of these were 
accepted as the objects of Ineditation. 


The foregoing points \vill sho\v that the d i s c rim j- 
n a t ion bet \v e C 11 a k 
 a r a a 11 d P tt r u 
 aj 
which the Sfltrakara exhibits throughout his \vork is so 
explicit and is so unalnbiguously expressed that one cannot 
fail to observe it after the first three Chapters of this Dis- 
sertation have been \Vrittcll or read. This differentiation is 
always present in the Inind of the author of the aphorisms 
and serves him. as the guiding principle 
\vhcther he discusses (1) the names 
of the "goal ", (2) its form or form- 
lessness, (3) collection of its attributes,. 
(4) its functions, (5) the U thoughts" 
about it (or attributes belonging to it), 
(6) the option of choice regarding the object of meditation, 
(7) the cun1parative llnportance of the hvo "names", (8) the 
doctrines of other Aupaui
ada Schools, (9) the question of the 
terlninology or (10) the textual interpretation. This differentia- 


Thorough Dis. 
tinctio.n behvcen 
ak
aftJ and pltrll
a. 
in the Siitras. 



101 


tion of ak
{Jra and puru
a appears to me to be the most ar- 
resting point in the Siitras and therefore it has been mentioned 
first and that too with some details. 


"r e have seen above that the distinction between ak
a'"Q, 
and PltYlt
fI is knO\Vll to the Sillrakara. Before trying to 
ascertain the exact nature of this differentiation, I \vish to 
point out \vhat secnlS to IDe to be an indication to the 
Siitrakara's kno\vledgc of the distinction 
bchvecn the hvo Nature3 of the EMU 
and the Gila) though the S[ltraka.ra 
hirnself does not accept it. This 
problc1l1 is discussed in Br. Sill I. 4. 
23-28. Having described avyaklt
 or 
ak
ara (in I. 4. 1-2,)) the Sutrakc1ra 
says that "It is also prakrfi [the \vorcl used for the 
lower Nature by the Aupani
ac1as of his tinlc) and for the 
Nature by the Saqlkhyas] because the Proposition and the 
Illustrations [givcn in Chao lJp. VI. I. 3) \'1. 1. 4-6] arc not to be 
obstructed [in their sense]" (23). uCo/' (also) in the Sfttra sho\vs 
that the author identifies all
tlra und{;rstood in the previous 
Siitras \vith prakrti, so that according to him there is 0111 yon e 
Nature viz., the higher Nature or, to speak luore accurately, the 
.Supren1c 13eing, \vhich IDay be called ak
ara or pllrtt
a, is also 
th
 Nature of the creation. 'fhe Sruti referred to by hiln docs 
not 111cntion the lo\ver Nature of the EMU and the Gita, but 
describes the creation as directly taking place fronl Uthat by 
(hearing) \vhich the unheard becon1cs heard........." (Cha. Up. 
VI. 1. 3). "And [ak$ora is also prak!ti] because 'thought' 
( abhi
hyci ) is predicate
 [ of the Essential Cause of the U ni- 
verse in the Scriptures)" (24). Hcre the author refers to a 
text like U SOskcll1layafa ball'll syiinz ......" ( l'ai. Up. 11.6. 1), 
which sho\vs that the Nature of the \vorld is a thinking one 
and therefore goes against prak(ti or the 
A
ara, the Con- lower Nature which is devoid of consci- 
scious prakrli. ousness according to the EMU and the 
Gita. "And [ak
a1"a is also prakr1i ] be- 
cause both [ the evolution and the dissolution of the world] 
. are, in the Scrjptures, stated as directly tal<ing place [from 


Identification of 
the t\VO Natures: 
ak.511ra or puru
a 
is also the (only) 
Nature (Praktli). 
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and into it ]" (25). "Directly" (siik
at) is a clear proof that 
the Su[rakara rejects the 10\\ger Nature. For that purpose he 
refers to texts like " Sarvti
li lza 2'lJ ittliilli blulttluy ilkilsiJ,d e'/Ja, 
Sfl11'lu/padyaJlfe I (ik(l
t11!t pra/)' asllll!" yan/i "-Ch
. Up.. I. 9. 1. 
'fhe fact that tCublza}'a" in the Sutra (25) refers to the evolution 
and the dissolution of the \vorld and that cc Sllksiit "refers to 
"eva" in the Sruti, goes against Sailkara who h
lds that this 
Adhikaral)a is intended to describe ak
ara as the U ni11Jitla " 
and at the s
unc tilnc the cc upadiilltJ" cause of the world. 
"[ Ak
ara is also prakr/i ] because ( the \vorld is] a modification, 
pali
lli11Ul, of titl1l11kr/i i.e. of Brahman or llk
ara itself creating 
itself as the creation" (26). The vi
ayavakya is uTad iill1lil1zaf!1- 
S'l,£twl1ll11kurul(}"-Tai.Up. II. 7. This Sruti says that the crea. 
tion or \vhat the creator has made is itself the self of the creator 
( ak
ara). This is in agreclnent \vith Br. SUI II. 1. 14 and 20 
1'hc 1110dification ( pari{lal1tll ) cannot be the Atn1an of ll
ara 
if it were to take place froln the lo\ver Nature. U And [ ak
alu. 
is also prakr/i ] because it is said to be the source, youi, of the 
\yor1d in lhe n1etrical cOin positions, "(27). In this Adhikaral}a 
this is the only Sidra where the author re- 
Evidence of the fers to the ENID and the Gitct, and in 
YOlli pasSc:1.gt
s. doing so he has hit upon a very import- 
ant statement in these works \vhich always 
describe a.k
ara as the yoni \vherein the pltru
a lays the seed 
and from \vhich U all beings " are born. Such passa,ges are 
I - 
Kau. Br. Up. I. 6; Sve. Up. I. 2, VI. 16, V. 6; Mu. Up. I. 3; 
Bh. Gi. XIV. 3-4, VII. 6. In these, iikiisa (meaning Alman), 
lUnla,." B1n1z11Zall, nlalllld brahllUl1t, or jivablltl/iz para prakrti 
is " the source" yoni. So, the lower Nature cannot be the 
YOlli described in these \vards. And pecausc ak
ar{l, is the yoni, 
it is also prakr/i (the lo\ver Nature of the Aupani
das or the 
Nature of the SaI!1khyas). In Br. SUI II. 1. 23, the author 
sa)ts that in the Sruti I
 al1elta jl'IJeIJa 
Evidence of iilfna"allllpra'lJisya 1Jdlnarape 'iJ)'iJkara. 
Uji'l)ellIJ tlltllalll.i" in vil{li" ( Ch
. Up. VI. 3. 2 ), "jiva alman" 
Chao Up. VI. refers to the I i v i n g s elf of Brah- 
man because the cause of the world is 
not devoid of consciousness and cannot be explained to be 
like inanimate objects e.g. a stone etc. All these Siitras prove 
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that the Siitrakara kno\vs the theory of the two Natures ancl 
rejects the lower Nature in so far as he identifies it with the 
higher one, which is for him the Suprelne Being. !Ii 
. The Sittrakara's rejection of the lower Nature was not a 
novel feature in the history of Indian philosophy. The 
"saints" (siidhava
l) in M Sh. XII. 318. S6 are said to have held 
that cc One should look upon the hvo forn1s of the eternal Un- 
manifest as one and the same end [of the series of evolution]. " 
The doctrine of these saints on this 
Various forms of particular point seems to have been the 
the Identification of same as that of the Sft trak
ra. More- 
the two Natures. over, in identifyin
 tl1 
 lo\ver Nature 
with the higher one, the author has gone 
exactly in the opposite direction of \vhat the L. MBh. Sarpkhyas 
are found to have done (see above pp. 42-44). Both of them 
are the results of a lnovement of the same character, but 
their conclusions are quite different from each other. The 
Sittrak
ra says that the created world is a living, conscious 
modification (pari
tll1nll) of the Atman; the Sarp.khyas said 
that the world is devcid of consciousncss. 
In this connection we may examine the exact lneaning of 
ak
ara as the Nature, as t
ught in the Siitras. Avyak/a in the 
evolutional series of Ka. Up. III. 10-11 is discussed in Br. 
Sit. I. 4. 1ft. The Sittrakara says that it 
The Sutrak
ra's is not "the principle established by infer- 
1 1 heory of ak
ara ence by the Sal11khyas" (aI1UlIILJllika) 
as the Nature: Br. because U its comprehension (
I"ahlli, 
Sit. I. 4. 1-7. interpretation) is presented in the allegory 
. of tae body [and the chariot]" and that 
, 
lithe Srl1ti shows it." The "allegory" says that the end of the 
journey is the Highest Abode of Vi
l}.u (Ka. Up. I II. 9 ); so 
according to the Sittrakcira ('avyakla" is UVi

to
1 partll1la1]1, plld- 
* Though the Siitrakitra's doctrine of the identity of the 
.19wer Nature \vith the higher one is not entirely different from 
Sankara's doctrine of U ab/z.iltllaltimittopada1tll" according to 
which he explains Br. Su. I. 4. 23-28, the standpoint from 
which each of these two discusses the problem, rev
als a con. 
trast rather than a resemblance between the two views. 
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Meaning of 
u Purll
a is higher 
than avyakla" (Ka. 
Up. III. 1]). 


aln" mentioned as the terminus of the journey in the allegory. 
U Darstlyati ea" in the Siitra refers to I{a. Up. III. 15 which 
describes \-vhat is said to be IC beyond 1nahal " and avyakta is 
also "beyond 11talzat" in I{a. Cpo III lIa which is the vi
!l:Ya- 
fJakya. In the second Sutra (I. 4. 2.), the Sa111e avyakta is said 
to be the sllk
lIJll b
cause it can be properly so called. In the 
days of the Siitrakara U Sl,ik
1"}la" \vas a synonYln for ak
ara 
( "The sllk$,na sees all these, the lo\vcr Nature "jiiilua", the 
Intellect, etc. etc.--i\-IBh. XII. 204. 20). So, he uses a current 
, 
word to explain the Srauta tenu.. Alllong his other argu- 
n1ents. he says that in the salTJe passage cc malta! t) is stated to 
be lo\ver than al1yallia and higher than budd/zi; and as accord- 
ing to the Saqtkhyas buddhi is the direct effect of their avyakla, 
this 11tuhat (in !{a. Up. III. 11) cannot be a S
qtkhya principle; 
so also av)'tlkla (Br. Su. I. 4. 7). 
No\v. the fact to be noticed here is the Siitrakttra's view 
of av)'aklll or 1l1l
a1l1 as the Nature, and this is given in the 
Adhikarat)a discussed above. He says, avyakla is lower 
t h a n pur It $ a because the fornlcr is dependent on the 
latter, just as the objects of sense (tlrl/zLil} in !{a. Up. III. 10. ) 
are said to be lo\vcr than the mind because they arc dependent 
on the latter tor being perceived. 1'he Siitrakara seems to 
reject a ptirvapak
a view \vhich regarded 
avyakla in the capacity of the higher 
Nature (in Ka. Up. III. 10-11) to be 
lo\ver than PU1"U
fI, from "the standpoint of 
the place" (sihiilla-Br. Su. III. 2. 11) of 
the hvo.S l'hus] according to the Siitra- 
kc:1ra, a'l')'akfa as the subtle princi
)le (suk
1Ila) i. e. as the 


· Sailkara's cxp1anation of slik
'na and a'lJyakla as the 
sublle body as distinguished fron1 the gro
s one is a proof that 
he had not an uninterrupted tradition. lie depcnds upon his 
predtcessof who, taking a1
vakla to tcft;t to the gross body 
also, \vas in no bettcr position than Sclukara hilllSelf. 
SThose \vll0 believeu that avyakta is spatially lower than 
punl!jiJ, also b
lieved th,\t the Ilir,
ll
l(l texts r
fcr to llvyakla 
and sa.g/.t
z.1. to Pll,lll
.l. 'file Slitrakarcl rejects their view 
( Br. Suo III. 2. 11-21; see App. IV. 2 ). 
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(higher and only) Nature depends upon' pttru
a. In other 
words, in the Highest Being, the pers '"\nal aspect governs the 
impt.'rsonal one as far as the act of crcation is concerned (Br. 
Su. I. 4. 3). 'fhis \vould be the Sittrakara's explanation of 
avyakllJ or ak
aTa in such texts as I{a. Up. III. 10-11. 


As regards the evolution from ak
ara) we have seen already 
(pp. 101-102 above) that the Siitrak
ra does not distinguish 
the lo\ver Nature froln the ak
ara. This 
l11eans that he does not accept 
he lower 
Nature. In the same \vay he rejects the 
crea.tion of buddlzi and 1111111as (Br. Su. 
II. 3. 15) and begins thc evolution from 
a'l
ara with the direct creation of the 
Ether (v
yat- Br. Silo II. 3. 1 ) from it. 
He says that the world is idcntical with its cause (i. e. Atman) 
and giVC3 as a proof of it the example of the vital breath (Br. 
SUI II. 1. 14, 20). In dropping the three links, the lower 
Nature, the Intellect, and the Mind (-the problem of 
aha1nkara does not arise for hitn, as also for the authors of the 
Mah
bh
rata in Inany places-), the Siitraka:ra has directly 
set aside the teaching of the EMU J the Gita and the L. 1\1Bh. 
Aupani
adas. 
Before we sUlnmarise the Siitraka.ra's view about the 
nature of the Highest Being (Para), it \vould be both interesting 
and instructive to note the doctrines of some Aupani
ada 
(Vedanta ?) Schools, \vhich the Siitrakara has refuted. The 
adversaries of the Sutraka.ra \vere those who held that the 
Vedanta texts mention more "goals" than 
'f\vo Aupani
ada 011fi (i. e. two) (Br. Silo III. 3. 1-4) and 
Schools criticised that the (hvo) goals are not identical (Br. 
by the Sf:Jtrak
ra. Su III. 3. 5-9). The former he con- 
fronted with such texts as Bh. Gi. VIII. 
11 and Ka. Up. II. 15 which the Siitrakttra could interpret as 
teaching unity of the goal of the Vedantas (III. 3. 4). With 
the latter he ar!;ued that non-identity of the goals was incon- 
sistant with the omnipresence of each of them taught in the 
I . 
Srot! (III. 3. 9). He held that there was only one goal but 
it had two names, pradJzii,na and a
ara. The former of these 
14 


Rejection of the 
lower Nature, the 
Intellect and the 
lVIind, as links in 
the Series of Evo- 
lution. 
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hvo hostile Schools see Ins to have regarded purll
a and ak
ara 
as two indep
ndcnt goals; the latter \vho said that the two \vere 
not identical Juay have thereby 11leant that llk
t1r,{J is the Abode 
and pttru
a hves in it and therefore they arc in that scnse one, 
but they are not identical. 'I'he exact vie\vs of these opponents 
arc not given in Br. SUo III. 3. 1-9; yet they cO
1ld be inferred 
to have held son1e such doctrines as \VC have described above. 
There are, ho\\'cvcr, hvo other groups of aphorisms, \vhich 
cOlne to our "id here. The first group is Br. Sit. III. 2. 11-21 
(App. IV. 2. a). It records a hostile vie\v \vhich adl11itted a 
d iff ere nee of p I ace in the I-lighest Being, a'ld 
\vent further by saying that tht; negative texts belong to one 
'
placc" and the positive ones to another 
'I'he it sll/lil1ll- "pla..::c" in the 
uprelnc Being. 'fhis 
bheda " (?) Vie\v. seems to mean tha.t ak
llra and pltn/
a 
arc hvo places In the Supreme One and 
the negative and the positive texts respectively describe these 
two places (sllIill1a-- Br. Sil. III. 2. 11). 'fhe other School is 
in1plied in c'aPi" in Br. Sil. III. 2. 11 and is refuted in 13r. Sil. 
III. 2. 32-37 (App. IV. 2 b). It believed that there \vas a 
goal bey 0 11 d (0 rot her tha.n) 
'fhe "s'l'orapa.. the lJ nrnanifcst or ak
ara (Er. Sit III. 2. 
bhedll" (?) Vie\v. 23 and ,)2), because the Unlllanifest was 
<'cscribed as connected \vith the Supreme 
One (or puru!ja) bp.yond it and because the Srutis asserted the 
difference (bllcda) behveen the t\VO (Hr. Sil. III. 2. 32 ). 
According to this School ak
arll and pUl"ll!ja ar:;.
, nUluericaUy 
two. 
Although neithcr the COlntl1cntators nor the modern 
interpretors likc Dr. rrhibaut and Prof. I)eussen have even 
exhibited any curiosity as to \\'h ') these opponents of the 
Siltrakara could have becn, it is not diHicult to identify them 
\vith some predecessors of the author of 
tht SiItras. 'fhe vic\v \vluch believes in 
a diLIcrence of place (sflllilla) in the 
Supren1e Being which is nU1l1crically 0 n e 
seClns to be that of the L. 1\'IBh. "saints" 
(/.r/sllzun,ic c ilnUpa
)'allli ek(l cv eti 
siidhtJvn
I-I\ll3h. XII. 31S. 78; see ChI III p. 41 above), 


Identification of 
these hvo Aupani- 

ada Schools \vith 
those of th
 L.
iBh. 
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who held that ak
anl is the I' place" of the Best One 
and therefore in that sense the hvo are one. The other 
doctrine according to \vhich ak
ara and pltYlI
a are different 
ironl each ot.her (and therefore hvo in nurnber) \vas the 
vic\v of the L. M13h. l\upani
adas \
,rho enunlcratcd ak
arll as 
thc T\ventyfifth and pllrl1
a as the '1\ventysix1h (l\-IBh. XII. 
318. -17-8 :). Accordinl
 to the Slltrakara both these Schools 
are dualistic. 1"he lattcr asserted the 

rhe Sfttraln\ra's difference behvcen ak
al'U and Pltl11
l" 
CriticisUl of thes
 and was therefore undoubtedly dualistic. 
Vie'v
. The unity of goal propounded by the 
fornlcr \vas superficial, because though 
they stated that the Suprcnlc Being \
tas 0 n c, yet not only 
did they s
y that in that one Being ak$ara \vas spatially 
lo\vcr than Pllrtl
ll, but they also said that the negative sentences 
described only the lo\vcr place (al(
nra) and the positive only 
the upper one (pllru
a ) in the Suprcl11c 13cin.
; so that all the 
at
ribute8 of th
 Highest Hein
 did not belong to it wherever 
it \vas present (Br. SU. III. 2. it-note thc\vord" sall'a/ra" 
in this Sutra; App. IV. 2. a): '"fhe Sfttrakara r
garded such a 
distinction bct\\"ccn the hvofol<.l attributes as an adlnission of 
duality, and therefore he opp
sed it, as \vill be clear £roln his 
view of the nature of the Supreme Being. 


The most striking feature in the Siitrakcira's vie\v of the 
Highest Being ( para ), is the systematic 
Problem of coin- and rational interpretation \vhich he gives 
cidcl1tia opPvsi/o- for the first tilHe in the history of Indian 
rUtll. Philosophy, to the twofold contradictory 
statomcnts regarding the attributes of the 
Supreme One, the coillcidcnli£l, OPPof)i/orUI1I. 
The historical position of the probleln before the Sidra- 
k
ra luay be stnnmcd up in the following 
History of its Be- \vords: the Oldest" Prose Upani
ads \vhich 
ginning. had thought of the ilnpersonal ( a
ara ) 
and the pt.:rsonal (PUIlI$O) independently 
of each other, had regarded each of thcln as the Highest Being in 
itself. Therefore, the attributes of ak
ata contained not only 
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the negative ones, but also some positive:ones, such as the act of 
ruling (Praslisana-Br. Up. III. 8. 9). Similarly there was the 
custon1 of describing the personal principle negatively as was 
done in the case of the ilnpersonal. 1'he personal is described 
negatively in Br. Up. III. 9. 26 and'III. i. 23 (cf. the imperso- 
nal in Br Up. III. S. 11), Br Up. IV. 4. 25 and Chao Up. VIII. 
7. 1 (cf. Pra. Up. V. 7); and the Gila rClnelnbers this fact in 
II. 24. But a second sta,gc was reached when the itnpcrsonal 
\vas placed below the personal (as the latter's Nature). Then 
the tJk
a'a ,vas no longer associated with such attributes as 
properly belong to the PUYlt.5a. 'fhis is the case in Ka. Up. 
III. 15; Mu. Up. I. 1. 6; Pra. Up. V. 7; and Bh. Gi. XII. 3. 
In the third stage ,vhich is evident in the later lVlahabharata 
(and in Br. Su. III. 2. 32-37), the distinction behveen a
ara 
and pttru
a and between the attributes of the two became 
very sharp, and, as \VC have seen, they have developed into nu. 
mcri
ally two Inetaphysical principles. In the fourth case, we 
find that the distinction between the attributes of these t\VO 
is allo,ved to rcnlain as it was, but the two w
re to be regarded 
as numerically one (fvIBh. XII. 3J 8. 78; Br. SUI III. 2. 11-21). 
On the fifth occasion, the tcndency already visible in Svc. Up. 
III. 19-20, Ka. Up. II. 10, Isa. Up. 5, !{a. Up. II. 20 and Bh. 
Gi. XII. .13-14 aSSUlllCS a definite 
hape and the Pancaratra 
conception of 0 U e n1ystic principle springs up by the fu. 
sion of llk
arll and pUI/l
a. This (principle) had both the nega- 
tive and the positive attnbutes without any reference to the 
lower or the higher "place" in it. But at this stage no expla- 
nation for this ll1ystic con1bination of the h.vo hitherto distinct 
principles ,vith distinct qualities is offered, nor it is realised 
that this conception is inconsistent with those already in vogue 
(see p. tJl above). 


The author of the Siitras who comes after all these 
stages definitely rejects the earlier vie'ws (2-4) except the 
first one, which he elTI phasises as an argument for his own 
vie\v, and the last one which he adopts and systematises. 
According to hinI ak
 un is not spatially lower than purl1
aj 
and again they are not two, but one. Whatever attributes, 
negal1 ve or pO
itl ve, the one is said to have, also belong to the 
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other, because the Sruti itself makes such an interchange; 
their distinction is useful only for Ineditation (see p. 94 above). 
The Highest 13eing in its cntirity is calted ak
ara or puru
a 
and the negative and the positive statements arc applicabl
 to 
every part of it, to every place in it ( sarvatrd ). The Sruti 
says that llk
llra is the goal. It also says that puru$a is the 
goal. Each of the the t\VO are also individually said to be 
omnipresent. It is irrational to hold 
'rhe Sutrakara's that there arc hvo goals and that each of 
Rational Explana- them is omnipresent. The Sittrakara 
tion of th
 Problem. makes use of this a.rguIUellt twice ( Br. 
Su. III. 2. 38; III. 3. 9). \Vherever ak
ara 
is mentioned, it is said that there is none else than it; \vhcr- 
ever abllt11l or pUlIl
a is Inentioned, it is also said that there 
exists none else but hiln (Hr. Sil. III. 2. 37). 1'hc Siitras 
refer to Br. lJp. IV. 5. 13, "It is-as is a mass of salt, 
without inside, \vithout outside, c 11 t ire I y a n1ass of 
taste ( krlsllo rasllpJlallll eVil ), even so, verily, is this Atrnan, 
with
ut inside, \vithout outside, entirely a lnass of knowledge 
( krtSl1a
l prajJ1an.lp,hana evil ) n, and especially to Bh. Gi. 
XIII. 12-16. "'rhis has eve r y \v her e its hands and 
feet, eve r y \v her.e its eyes, heads, and l11ouths, 
eve r y \v here it is possessed of ears in the \vorld, and 
relnains having enveloped every [ existing] thing" (Bh. Gi. 
XIII. 13). ,. Sar'l'ata
l " in the Gila corresponds to "sarvatra," 
in Br. SUI III. 2-11. and therefore the Sittrakara refers to it. 
J\ccording to the Sutrakara, \vhcn any text says that the 
Supreme Being (ak$arll or puru
ll) is devoid of hand and feet, 
it denies them of it in it
 entirity. 'l'his \vill be the sense of 
Sve. IIp. III. 19 and 
iu. Up. I. 1. 6. 'fhis is how he solves 
the probleuJ of the Coi1Zcidentia oppositorutll. 'rhe same is 
perhaps meant also in Br. SUI II. 1. 30 and 37 (salvopela ,a 
taddaJsallat and sarvadha1"ttlOpllpalfesca respectively). 1"he 
Supreme Being as a whole (Ie sarvalra " ) is possessed of 
all, and therefore contradictory, attributes. The great teachers 
of Vfdanta, that followed the Si1trali
ra busied themselves 
with interpreting this verdict of the author of the aphorisms 
( see p. 89 above ). 
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The standpoint \vhich the SiHraka:ra has taken up is 
guided by a historical insight into the development of the 
tlJl$C1l'a-pltltl
a doctrine in those days. l'hc Chandogya and 
Brhadaral)yaka Upani
ads never taught that the all
llrd was 
spatially lo\ver than the puru$l1, nor did they think that the per- 
sonal aspect '\\"as in confiict \vith the i01pcrsonal. 'fhe J:t-:arlier 
Metrical Upani
ads did not l11ean that ak$ara was a principle 
with so much share of individuality as to 
be counted as a second principle by 
the side of the pltn-t
a. What they 
in1plied by putting the ak
ara belo\v 
the pltrU
ll. in t!1C discussion of the 
evolution of the \,"orld (as in Ka. Up. 
III. 10-11) ,vas perhaps that in the entire Br
llllnal1 the 
personal aspect governs th
 ilnpersonal during the act of 
creating the \vodd, and \VC find that the Siltrakara docs accept 
this In
aning of the p"rtzlva of the pllnt
a ( 13r. SU, I. 4. 3; 
see p. 10
. abovd). When the El\IU and the Gita said that 
the lueditator on pltrll
a \vhcn liberated (( \ven t bey: ,nd 
ak
tlra (
Iu. Up. III. 2.1; Pra. (Tp. V. 5,7; Bh. Gi. VIII. 
21-22, XV. 16-18, XVIII. 53-55), they did 110t lTIean that the 
n1cditators on al?
ara. reached the 1'\ventyfifth and those on 
pltlu
a the 'r\ventysixth (see Bh. Gi. XII. 4). The Siitrakilra 
feels hinlself bound to understand those statemcn ts as refer- 
ring to different pla.ces in th
 entire I3rahtnan \vhich is like 
an omnipr

ent m:\ss of light \vherein one n1ay ditIercntiate 
behveen its parts as occupying different places, though each 
part has the san1C attributes. In brief, let not the historian of 
the Indian Philosophy forget that the Al1paili
ad3 or rather the 
Vedanta School O\VCS its "n1 0 11 is t..i c m 0 not h e ism" 
( ho\v else shall \ve name the union of the personal and the 
inlp?rsonal \vith the control of the fortner over the latter as 
regards the latter's creative activity!) and there\vith aU the 
later monistic or n10notheistic phases of the various Vedanta 
Schools, to the author of the Brahmasutras. Henceforth the 
dualisn1 and the pluralisln to \vhich the EMU, the Gita and, 
more than either of these, the later Mahclbhclrata Aupani
adas 
h.\d fallen a victi111, is drivca O:lt of the V
da.nta School once 
for aU. 


The Sittrakctra, 
the I
estorer of 
Ad vaitism in the 
At1pani
ada School. 
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Most of the other notable features of the U ak
(Jra 0 r p1trtt
{I," 
doctrine of tt IC Sittr:\kara have been 
noticed in the beginning of this Chapter; 
but one point in \vhich th
 author has 
checked and corrected the turn of 
thought, into \vhich the Pancaratrct.s had 
already let thernselvcs enter, requires 
to be Inentioncd here, so that the Siltrakara Inay not 
be mistaken for being more of the Pancaratras than he 
really is. The latter ( as \ve find thC1l1 in the L. IVIBh. ) did 
not at all distinguish behveen ak
llrCJ and pllrltSll and could 
think that the personal is at the sanle time the ilnpcrson
11 (see 
p. 84 above). 1-3ut, for the Sittrakara these two are two for 
the practical purpose of In
ditation. They are two distinct 
nalnus of the one object of In
ditation and indicate two distinct 
methods of Incditation, though leading to one and the same 
goal. 'fhis difference behveen the l'ancaratras and the 
Sutrakara, and the \vay in \vhich the lattcr succeeded in 
purging the Aupani
ada speculation of its dualistic character, 
and thereby establ ishing a n 0 p t ion 0 f c h 0 ice as 
regards the object of meditation, lead us to consider \vhat \\"e 
may call tlle cOin pro nl i sin g n a t u r e () f the 
a p h 0 r i s In s . 


Distinction bet- 
\veen the Sittrakara 
and the J..I. MBh. 
Pa.ncarntras. 


Although the Gitct never aimed at reconciling th
 
various Schools of Indian Philosophy, the 13ralunasiitras 
bear clear marks of the great sacrifices 
, I 
Compromising that the various Sakhas of the Sruti have 
Character of the made in the cause of l11aintaining the 
Siitras. origigal monism or monotheism of their 
anccstors. First of all, each of the Vedic 
Schools agreed to honour the Revealed Texts of all others 
(Br. SU. III 3. 44, 49). Secondly, if any 0 n e of the four requ" 
irements, codantl, ilk/zya, etc. was the sanle in these tcxts, the 
sanIe Brahn1an was to be understood as the topic in all of 
-them (Br. Su. III 3. 1, 6). But this did not nlcan that every 
School '.vas henceforth to study all the texts; the rule of 
sviidhyciya \\.as taught in all the Sakhas and was not to be 
disturbed in the least by this union of the Schools. 1
hirdly, 
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since all the texts did not mention bot h ak
ara and puru$a, 
henceforth ak
ara or pllru
a \vas the goal. We have already 
noticed the nature of this new teaching. The follo\vers of 
the Cha.ndogya and the BrhadaraI}.yaka could join the union 
only on this condition; while those \vhose 
The Oldest IJ pan- texts taught bot h as the g\)als (i. c. the 
i
adic Schools. E
IU and the Gitii) were in practice 
pu rsuing only () n e of the t\VO because 
they were both of theln not nleant for one and the salne man. 
Moreover, great appeal for unity was eff
cted by such other 
argtunents as the fact that every Revealed Text \vhether teach- 
ing the personal or the impersonal principle had taught it 
as omnipresent and there can be no hvo omnipresent princi- 
ples. The follo\vers of the ElVIU and the Gita found that the 
idea of ak
ara as the Nature of the puru
a was inconsistent 
\vith tl1eir conception of it as an eternal goal; so, ak
a '
a was 
allo\ved to rernain as Prakrti ( Br. Sit. I. 4. 23 ) but not as a 
prakrti belonging to puJtI
a. The fact that thc Ch1ndogya 
and the Brhadaral)yaka Schools had already at various times 
taught the personal and the inpcrsonal principles \vithout 
reference to their mutual relations led thC1TI to accept the ne\v 
standpoint. lfenccforth those \vho be1ievcd in ak
ara were 
to note tl1:1t puru
a \vas also a name of the same principle; and 
those who Ineditated on purtl
a were to accept that the pUYU$a 
could also be designated ak
ara (I
r. Su. III. 3. 8). HAk
ara" 
was only "a different thought" (Pr1ha{!, dlii-Br. Sit III 3 42; 
prajiiiilltara-Br. Sit III 3. 50; ttpadesallillya,-Br. Sit III. 3. 37). 
A
ara is "more po\verful" ( baliyas) than purtl
a because a 
majority of the cotubining parties believed in it; but, then, 
pUlu
a is also sanctioned by the SrL'Jti ( 13r. Sit. III. 3. 44-45 ) 
and both are equ
llly 
ood as the Vidya ( Br. Sit III. 3" 47 ) 
The followers of the oldest Schools \vere not to think that the 
attainnlect of pltnt
a \vas that of a \vorld ( loka-Br. Su. III. 3. 
51 ). The fourth ilnportant condition to which all had to agree 
was that about " upasatnluira " Of U the Rule of Collection of 
Thoughts" (Br.Sil. IlL 3. 5). "fhis was the m:>st important and 
practical fC1ture of this Syncretisll1. T1l1 now, each School 
had m
dita.ted on God al) He \vas described in its o\vn indivi.. 
dual text. Hut 110\V a list of the thoughts on God was to be 
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prepared from the Revealed Texts of all the Schools. Each 
Sch')ol was to accept what was common to all and to give .to 
others what was peculiar to itself and consistent with the new 
doctrine of ccak
ara 0 r puru$a." This syncretic (CRule of Collec.. 
tion" was obligatory for the meditation on the personal aspect, 
but not for that 011 the impersonal, because in this latter case 
the meditator was to deny 
ll attributes of ak$ara and the 
existing lists were found to contain a sufficiently exhaustive 
enumeration of these ( Br. Sft. III. 3. 33). But if they found 
some attributes of purll
a in the list of those of ak$ara, they were 
I 
not to reject them out of respect for the Sruti which (respect) 
was the background of their union ( III. 3. 40), and if they 
wished to collect the attributes of a,k
ara, froin the various 
texts, there was no objection (III. 3. 39). Even in the case of 
the meditation on pUYll$a, it was not possible that a 
meditator could meditate on I-lim as possessed of all 
the attributes in all the Revealed Texts; therefore the 
number of snch attributes to be used in practical con... 
templation was not to be fixed ( III. 3. 31). The younger 
Schools \vere to make a greater sacrifice and \ve find that they 
did it without any opposition. They \vere asked to give up 
such attributes of pltru
a as \vould show that pllrt
a was 
different from ak$llra ( Br. Su. III. 3. 12 ). 
1"'he Younger U pa.. 'fhe S[t trakara says tha.t PI iyasiraslva, 
ni
adic Schools. brahnlapucchalva etc. are not to be 
accepted as attributes of pl/,ru
a, even 
though they arc mentioned as such in the Sruti; and the 
\vonder is that he finds none to oppose him. 'fhere is no 
palv"pqk
a on this signific;1nt step he takes. 1'he follo\vers of 
the El\IU and the Gita. also agreed to give up the lower Nature, 
the Intellect and the Mind as the created principles' in the 
evolutional series ( 1. 4. 23-28; II. 3. 15). This was done 
perhaps beca.use all of them vigorously opposed th
 purely 
rational Sa.rpkhyas or perhaps because it was necessary to 
appease the Vctjasaneyins and the Bahvrcs \vho 'ivere yet highly 
honoured by the philosophical thinkers. (Even the L. MBh. 
contains some d
scriptions of creation beginning \vith the:: Ether 
as in the Cha.. and Br. U pani
ds. ) 
15 
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Thus, we find that all the U pani
adic Schools agreed ;in . 
giving up minor though important diffe- 
rences for the purpose of forming a union 
of all the followers of the Revealed Texts. 
A new book was to be prepared. 1'he 
genera I points of agre
ment \vcre to be 
recorded in a dOCUlnent for the future 
guidance of all the Sa:khas \vho \vere to keep on studying their 
own s'l'adhyiiya but in the light of this agreement. rfhe n10st 
important requirement \vas a list of the thoughts on the hi,ghest 
Being and a systematic account of the exact nature of the 
u s ii.dlzalla" and "Pllella" agreeable to all the cOlnbining Schools. 
The task seems to have becIJ handed over to Bac1arayal)a and 
to some other reno\vncd teachers \vho represented -all these 
Schools. 'fhey composed a book a'ld therein noted their views 
011 the points where they differed ( Hr. Sit. I. 4. 21-23; IV. 3. 
7-16; IV. 4. 5-7; IV. 1-. 10-12; III. 2. 41--\2). Henceforth 
this new work ( on the teaching of Brahman as distinguished 
from Kannan ) became the chief text for this united body of 
I 
the Vedic Sakhas, to be kno\vn now as the V e d ant a 
School. 


Forn1ation of the 
Vedanta School: Its 
First Text Book and 
its First Aca:rya. 


The great sacrifices, de
cribed above, which the uniting 
parties have done, sets one to think 
\vhether the purpose that n1adc them 
sink their diflerences was only a theort
. 
tica] one or \vhethcr this syncretism had 
a practica.l go:!1. Would an
body have 
advised the follo\vcrs of the EMU and 
the Gita, unde
, nonnal circulDstances, to 
give up the subordination of ak
ara to 
puru
a, by abandoning SOl1le of the attributes of each of these 
about the meaning of \vhich tl1t:=y had not the least doubt? 
And \vould such an advice have been accepted by them if it 
had be
n actua.lly given? Do the Oldt'st Prose Upani
ads 
and the Earlier l\-lctrical V pani
ads sho\v any si
ns of this 
union? Is not the theory of the hvo Natures a fOf111idable 
hind
ral1cc in the way of such a proposal? It is not at all 
difficult to hllLlgin(
 the Inotive force of this union. We have 


Practical purpose 
of the Union: l'he 
Desire to oppose 
jointly the Sa'!lkhya 
and other hostile 
Schools. 
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s
en how the Gitci distinguished 
twcen the two Natures and 
how the L. MBh. Aupani
adas diffcred from the L. MBh. 
Saq1khyas and Y ogas, though all of then1 ( as they are found 
in the later Mah
bharata ) agreed, in a \vay, as regards the 
nature of the final goal. But the seed of their disunion 
and ennlity is also present in the l\{
\habharata. The 
Sa
khyas and the Y ogas refused to accept ak
llr(t either 
as the higher Na.ture or as a goal by the side of the purLqa 
( i. e. optionally to be accepted in place of Pltl lt
ll). When 
later on these hvo Schools became more and rnore rationa- 
listic and introduced philosophical changes of grave signifi- 
cance, which caused thelu to be ranked \vith atheists, the 
. 
orthodox Aupani
adas of all Scikhas found it necessary to offer. 
a conlbin
d opposition to these no\v entirely hostile Schools. 
Perhaps SOlne I110re adversaries had freshly entered the field. 
It \vas under these circtunstances tha.t the descendants of the 
L. !\iBh. Aupa.ni
adas \vho never before found it nccessary to 
form themselves into a c0111bined School, \\Tho speculated in a 
variety of \vays on an points except the ak
a.r(l, -purll.5a 
doctrine, and \vho understood by the \vord Veclanta any text 
or passage of the Upanj
ads, formed themselves into a School 
of their own distinguished {ronl the hostile Schools, Sarpkhya, 
Yoga and others. No w<;>ndcr that from the beginning of the 
very first chapter, the Brahmasutras criticise the S1
khya 
and lose no opportunity of doing the saine \vhencver possible. 


But this achievement itself \\'ould have been extremely 
difficult, if not impossiblc, and the considerations, by \vhich we 
find it to have been guided, would have been entirely defferent 
fron1 w:hat they really are,.if the teaching of the Bhagavadgitfi 
had been already forgotten at the time of 
the conlposition of the \vork \vhich is 
inh:
nded to rccord it. It is inlPossible 
to think that the third point described 
above ( p. 94 ) regarding the admission 
of the option of choice of one out of 
ak
ara and puru,..,;a would have suggested 
itself or would have been accepted by 
the partie$ iQvolved if they had not before them the correct 


Invaluable Con- 
tribution of the Gita: 
Doctrine in the 
Formation of the 
. First Vedan ta 
School. 
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Interpretation of the EMU, the Gitc\ and the L. MBh. Aupani- 

ada doctrines, the last of which are criticised and rejected by 
the Siitra.k4ra. On the contrary, the fact, as I have found it, 
is that the rem c m bra n c C 0 f the 
 a k 
 a r a- 
and - pur u 
 ado c t r i n e 0 f the G t t ct (Bh. Gi. 
XII. 1-5) had e x c e 
 din g I y f a c i 1 ita t e d 
the t ask '0 f the aut h 0 r 0 f the S u t r a s who 
only transfornled it into into an a k 
 II r a - 0 r - pur U $ a 
doctrine. 'fhe boldness which the Sutrakara sho\vs in reject- 
ing those attributes of pltru
a \vhich conveyed its distinction 
fronl llk
al"a (see p. 113 above) is unparalleled in the \vorks of 
any of the Acaryas \vhose only recourse was an hair-splitting 
nlcthod of interpretation * \vhcnever they had to meet a passage 
contrary to \vhat they taught. 1'he Sutrak
ra could do what 
he has done, beca.use he \vas sure of the support of those for 
whom l1e did it. (In this respect the Sfttrakara is Inore reliable 
than the A.caryas in the Inatter of the interpretation of the 
texts \vitl! which \ve are concerned.) In brief, the interpreta- 
tion of the Siltras ofIered in this Thesis \vill, it is hoped, show 
that the unique success which they achieved in their airn of 
conlbining all Aupani
adas against the purely rational Schools 
and giving the Vedanta texts a System called Vedanta 
Darsana, \vas greatly due to the teaching of the Bhagavadgita..t 
Therefore, the inclusion of the Bralullasutras in the present 
Dissertation as an evidence for the Incaning of the term a
ata 
will not be considered out of place. 


I 
it Sankara actually said that PI iya.sirastva, lJra1z I1lap ucchalva, 
etc. refer to the "iillal1da
' ii,111/,ci" who is the ana1tdan1,aya 
kosa (S
. Bh
. Br. Su. I. 1. 19 ). 
t Does not Bh. Gi. XIII. 4 \vhich may be a later interpolation 
in the Gita., refer to the diversity ( bahttdlla ) of the a
ara- 
purtl
a doctrrne 111 the E
IU, in the Gitc1 and, in the 
Brah111asi'ttras? This Thesis has also produced ample 
evidence to. show that 
e/ra ( Bh. Gi. XIII) was a term for 
alqa,a and therefore 
etraiiia a term for purt4a. 



RETROSPECT. 


In the 
 g v e d a, the oldest literary mOnUI11ent of 
Aryan culture, \ve rcad already in those fc\\" hyn1ns which 
herald the da\vn of philosophy, that it is in reality but 0 n e 
b e i n g (eka1!t sat) nan1ed differently \vhich is addressed 
in the hyn1ns to the various deities (I. 164. 46); and that, before 
the \vorld \vas created, "\vithout air t hat 0 n e bn
athed 
by its O\Vl1 power; for there \vas not beyond it anything 
whatever" (X. 129. 2). 


Jjater, the 0 Ide s t Pro s e U pan i 
 ads 
taught as their highest metaphysical 'principle either ak.
a1u 
only, i. e., the ( inlpcrsonal ) Immutable or only purtl
a the 
"Person" : it, or he, respectively, \vas declared to be .e one 
only without a second" (ekaln eva (1-dvitlya1n-Cha. Up. 
VI. 2. 1 ). 


After that, we find in Chapter I of ?vlu
1<1aka U pani
ad a 
first attempt at reconciling the impersonal and the personal 
(yell ii
ara."" pUrn$lllfl veda satya.m I. 2. 13); but the prevailing 
view in the Age of these Ear lie r Met r i c a I Up a n i- 

 ads is the one expressed in Mu. (J p. II and III, placing 
pu,u
a above ak
ara, (Mu. Up. II. 1. 2; Pra. Up. V. 5, 7; Ka. 
Up. .III. 11). In the Sv
tasvatara Upani
ad this is summarized 
as follows: Brahma (not Brahman) is the one tbreefold being 
(tlivid/za'l'fl bra/zmal1t), viL., a triad ( not three! ) consisting of 
the individual soul, the Immutable, and the Person, called here 
(I. 12), respectively, the Enjoyer, the Enjoyable, and the Inciter 
(or Lord in 1. 8); the Immutable (i.e., the "Highest Ilnnll1table"i 
Sve. Up. IV. 8) being again twofold (V. 1) in so far as it has the 
unconscious Matler (the Manifest, Mutable, pradllii1za, avidya) 
as its periodical manifestation and is yet persisting as the 
U nmanifest, Immortal, Immu
bleJ 
ight, Self, Knowledge 
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(avyakfll, Qll1rta, ak
ara, llaras, iifflla11, vidyii) (I. 8, 10; V. 1). 
1'he Svet
svatara Upani
ad, then, taught a triad foreshadowing 
.. . 
a future tetrad. 


The B hag a va d g i t 1 taught the very saine doctrine, 
only \vith son1C n
w names, speaking of two U nn1anifest once; 
or Natures (VIII. 20; VII. 5), viz., a higher one (ak$arll, nta!zad 
bra/lIlttll1) and a lower one (k
(lra, bra/ultan) (XV. 16; XIV. 3; 
VIII. 3-4; III. 15; V 10j of \vhich the latter periodically 
cmerge
 froln the former (IX.7; III. 15); and \ve may suppose 
that its teaching th.c lower lJ rUllanifest t r , produce the manifest 
l1niVerSl
 (VIII. 18-19) is also in agreement \vith Sve. Up., as is 
undoubtedly its regarding the personal (Plt1U
Il) as higher than 
the in1pcrsonaI (al{
llra) and yet not a distinct entity from it: 
they are not hvo, though they are not onc either; i. e., they are 
so to speak, an internal difference only (sva
ata blzeda) of 
one and the saIne being. 


This doctrine \\
e find agttin practically unchanged with 
the 1\1 a h a. b h a rat a A u p a 11 i 
 a d as: they called 
the lo\vcr Nature (1), ak
ara (2), and plt'''t1
a (3), the Twcnty- 
fourth, the 1'wentyfifth and the 'f\vcntysixth respectively and 
said(1\fBh. XII. 217. 1): "He who does not know the t e t r ad 
does not kno\v the Suprcn1c I3rahnlan" (11il sa veda parllf!! 
brall1llayo Ita veda calu
tayalll; XII. 217. 1), \vhere the four 
are: (1) v..valdll; (2) aVYllkta or tll1tr1a pada . XII. 217. 2), 
(3) PU1t,,
tl (XII. 217.6), and (4) dehhl, the embodied soul 
(XII. 217. 12). But \ve see also another and, evidently, later 
School of the Mah1bhara
a At1pani
adas preparing already the 
ground for future developments by fj.nding it necessary to 
explain-\vhich was not really different, apart from its bein
 
expressly st1tcd, £ron1 the vic\v of both Sve. Up. and 
Bh. Gi.-that the hvo Natures arc one and ak$ara and puru
a 
are one in that in either case the one is the "place" of the other 
(tatslhatvJI; XII. 318. 56. 78). 


· This beconles quite clear, if we restore, as Prof. Schra- 
der suggests, the strange rcading suprati
tllil
ar{l'!I co. in Sv. 
Up. I. 7 to suprati
tllam 
aratl'l ca. 
. . 
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The S a rp k h y a san d the Y 0 gas . 0 f the 
M a h 
 b h a. rat a then actually did..awd.Y with the theory 
of the two Natures, but in a different manner. 


(1) The S a: I!l k h y a s abolished the aA1ara or 
the higher Nature by simply distributing its attributes among 
the lower, i. e., their only Nature, and the 'f\ventysixth of the 
Aupani
adas whom they accepted as their 1 1 wentyfifth. [l'his 
was the origin of the dualism of Spirit and Matter which \ve 
find as an accomplished fact in the Classical Sarpkhya.] 
(2) The R u d r i t e Y 0 gas, \vhilc accepting 
the Sa:qtkhya T\ventyfourth (and rejecting the higher Nature), 
could not admit the Saqlkhya puru
a who \vas both Jiva and 
Isvara, for they (i. e. these Y ogas) \vanted a highest principle 
which was absolutely beyond bondage and liberation, i. e., 
had not even the selnblance of being son1eho\v (temporarily), 
viz., by creation etc., contaminated by the Prakrti. 1'hus, they 
believed in b,vo principles instead of the one pltru
a, of the 
Sa:rp.khyas, viz., the T \v e n t y f i f t h, \vho was for them 
only a kind of world-soul, and the T wen t y six t h , 
the Parm1tman, \vho was placed above the Twentyfifth and 
the Twentyfourth (Pralqti) and who was the absolutely tran- 
scendent, yet person:ll. highest being. [Thus, and not on the 
basis of an atheistic Sctl!1khya, has evolved the idea of a 
personal highest God in the Yoga System.] This School.. 
then, may be looked upon as having evolved frolD the (like- 
wise Rudrite) Svetasvatara Upani
ad. For, its hvo Atn1ans are the 
I I 
t\VO "friends" in Svc. Up. IV. 6-7. But in Sve. Up. the boundary 
betw
en the two is still constantly obliterated; it has still 
a conscious pra,krfi a11d its "Lord" is still, though not 
blzoktr, yet kar/r as regards creation etc., (V. 3; VI. 3-4). 
(3) 'fhe H i r a I} y a gar b haY 0 gas \verc at 
one with the Rudritc Y ogas as regards their T\v
ntyfourth 
and Twcntyfifth, but went beyond them by positing an 
imp e r son a 1 T\\rentysixth \vhich they called ak
ara. 
This ak
ara, then, was like that of the Oldest Prose U panh]ads 
deprived of both its per
onality (cf. Br. Up. III. 8.9) and 
materiality.. the former being reserved for their Twentyfifth,' 
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and the latter for their Twentyfourth. This is the acme of 
metaphysical abstraction reached in the Mahc1bhclra tal 


In all of these three Schools the Twentyfifth engaged 
(either really or apparently) in creation, etc., and transmigration 
etc., had so far been only 0 n e , who either had (as in the 
case of the Yogas) or had not (as \vith the S
rp.khyas) a higher 
principle above hiln, and the elnpirical plurality of individuals 
Inust have been for them but a phenomenon of Nature, if they 
cared at aU to explain it. We can understand this attitude if 
we realise that it was a Herculean task for Indian thinkers to 
free themselves from the grip of the ancient Aupanj
ada 
tradition \vith its onc and only Abnan. It is a great pity, 
therefore, that the l\fahahharata has not preserved for us one or 
two documents sho\ving the r i s e 0 f the the 0 r y 0 f 
p I 11 r a 1 i t Y 0 f sou I s. We are merely confronted, in 
one of the latest chapters of the Santiparvan (350. 1 HI.) with 
the f act that both the S a: tp k h y a s and the Y 0 gas 
had Ineanwhile taken to it, i. e.) to the doctrine of one 
real highest soul and In any en1pirical individual ones. [ For 
the Sa.rpkhyas now only one nlore step remained to be taken, 
viz., that of abolishing the pltru
aJ just as formerly they 
had abolished the higher Nature, and establishing a real 
plurality of souls, but that is not heard of yet in the 
Mahabh
rata; it canle later, \vhen Buddhism spread and 
atheism became fashionable.] 


Some time after the origin of these three Schools, came 
the M a h 
 b h a rat a P 
 fi car ct t r a s \vho rather 
developed the religion (dharnla) of ..the Bh1gavadgita J their 
most venerable authority: they clnphasised the oneness ot 
a
ara and pllrtl
{J, and did not allow either Matter or soul to 
be a distinct entity froln it, but looked upon the former as 
periodically created and \vithdrawn and upon the latter also 
as emerging from and returning into their e'source" the Puru
a. 
In spite of this they did not renoun(e the svagcitalJheda stand- 
point of the Gila, but spoke of an innate power of the Puru
a 
\vhich they called his Jt
idylz ( and which was later identified 
with Vi
l}u.s wife Lak
mi) and also of the souls as somehow 
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being parts of God and continuing as such even during the 
period of cosmic rest. This, then, is the stricte
t monism 
taught' in the Mahabharata. 
. And, fin:1l1y, Bad],r
yat}a, the author ( or reviser? ) of the 
Brcl.hm"1.3t1tras, SUb3titutcd the M l.habharata Paiicaratra vie\v 
of the oneness of ak
!lra and PUI U
(f, by his teaching that the 
same Supreme Being called para U the Highest" is to be 
meditated upon as llk
ara 0 r puru
a. 


But, \vhile in B1 r lrayal).a's Siitras (and also in the systems 
of the Vai
l).=1.vite Acaryas) the abandoned ancient position 
( of puru
tJ being higher than (Jk
ar.l ) is still to S0111C extent 
recognizable, even the traces of the latter \vill be found to have 
disappeared \vhen we turn to the works of his 1110St rcno\vned 
successor, Sankaracarya. 


Thus it has happened that the history of a
(lra has 
becom
 \vhat it ha.s been called hy us: a forgotten chapter. 
It undoubtedly covers a very long period \vhen again and 
over again those very questions ,vere asked \vhich are echoed 
in the motto of this Thesis. The history of Indian Philosophy 
mU'3t, indeed, have essentially been for rna.ny centuries the 
history of ak$ara. 


16 



APPENDIX I. 


INTERPRETATION OF TI-IE UPANI
ADS. 
Scholars nlay want a more detailed demonstration of the 
right clain1cd by the author of this 'fhesis to use the U p a- 
n i 
 ads in the \vay he has done. He, therefore, submits to 
them the fol1o\ving trans1ation of, and notes on, those passages 
of the U pani
ads which testify Inost unambiguously to the 
correctness of his view of a'{
a,.a and at the same time can 
be shown to be in full agreement, in this respect, with his 
second source on ak
ara, the Bhagavadgitci. 
A.-it! lt
1(!aka lIpal1i
ad. 


1. Mu. lJp. II. 1. 1-2. 
(1) The foUo\ving is the truth: Just as fronl a \vell-kindled 
fire sparks rise in thousands all alike, so',O gentle one, are the 
various things born of the Imlnutable and return into the same. 
(2) That divine, formless puru
a is both outside and inside, 
unborn, without breath, without a mind, shining, higher than 
the highest Imn1utable (ak
arjj,t para/a/) para
). 
NOTES :- 


. 
1. These verses make it quite clear that the Mundaka 
U pani
ad distinguishes bet\\"een ak
ra and puru
 and places 
the latter above the former, as does the Gitci (e. g. in XV. 
16-18). 
2 It should, however, be noticed that this passage of the 
Upanj
ad (II. 1. l)describes all things as originating from the 
Immutable. We know that in the Gita also, the higher 
Nature is said to be either the origin of all beings (e. g. Bh. Gi. 
VII. 6, XIV. 4), or the origin of the lower Nature which is the 
direct origin of all begins (Bh. Gi. VIII 20-21, III. 14-15). 
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2. 
1u. Up. III. 2. 8. 
Just as the flo\ving rivers disappear into the ocean, 
having abandoned name and £orn1, so the KnO\VCr totally freed 
from nanlC and forn1 r
achcs the divine puru
a highcr than 
the l-lighcst (Pala! paral!1 puru
a1t/. ). 
NOTES :-_. 
1. Purusll in this verse can be no oth
r than pttlu
a above 
the highest Imn1utable in Mu. Up. II. 1. 2. 
3. 1\'lu. Up. I. 1. 7-9. 
(7) Just as the spider creates and takes [back], just as 
herbs rise up on the earth, just as the hairs on the head and 
the hairs on the body (appear) £r010 the living nlan, so does 
every thing here rise fro111 'the I1nn1utablc' (ak
£lra). 
(8) l'he [lo\vcr] brall1l1all develops on account of tapas; 
from that is thc food born; froln food, breath, mind, truth 
(satya.', ,,'ords, and, in the rites, 'the Inl1uortal' (attlrla1n.) 
(9) From that [illuIQII) who is onlnh>cicnt, \vho kno\vs all, 
whose tapas consists of kno\vlcdgc, is born this [Ion"er] 
brahtlltlll, nalnc, £OrlI], and food. 


NOTES :- 
1. 1'he use of the masculine fornls in I. 1. 9 should not 
It::ad us to suppose that the last verse is a later interpolation, 
because ak
a"u iii1U£i (Pr. Up. IV. 9) or ak
ara
l pUYlI
alj 
(!vlu. Up. I. 2. 13), or rather sitnply ii/I1Ui (see atnla in ?vIu. 
I 
Up. II. 2. 5, and notes on Sve. Up. I. 7-12) could have been 
understood by the author of the .Upanj
ad as the subject 
po
se
scd of olnniscicncc and other attributes mentioned in 
this Sruti. "rhe occurrence of these tnasculine expressions in 
the sense of the ilnpersonal Imn111table shows nothing else than 
that though the idea in the mind of these \\'fiters v.tas an 
impersonal one, they believed thcnlselves to be entitled to make 
use of \vords that \\'erc of the nlasculine gender. Even in the 
oldest Upani
ads like the Br. Up. liltlla is the \vord used for 
what is described only nc
atively, e g. Br. Up. III. 9. 26. In 
the present instance, bralz111au is said to be the effect of the 
Immutable a(:cording to the interpretation \ve have proposed, 
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and tbis conclusion is justifie_d by Bh. Gi. Ill. 15 (bral1nz l1k$a. 
rasalnudblulvanl). So b1llhnlan in Mu. lJp. I. 1. 9 means the 
lo\\'er Nature. Moreover the expression '.>ta
l 
arv( jiiaJ} 
a'ttaf,'id-' 
(in I. 1. 9) is'the salne as in II. 2. 7 \vhe.rc undoubtedly it refers 
to ak
ara (see notes on tiltlll111 under Sve. Up. 1. 7-12). The' 
author of the Bralul1Sl1tras clearly says that izfllUllI, I
rahman, 
etc. are \yords used both for llk
l1ra and purll
a (Br. SU. III. 
3. 52; see App. IV). 
2. As already said, bra/unall in I. 1. 9 is the lo\ver Nature, 
because it is the effect of the Inul1utablc. 'fh is fo11o\\'s also 
from the fact that it is said to be 'gro\ying' 'gathering' or 
, developing' (ciyale) through tapas ( I. 1. 8 ). 
3. 'fhat ak$lll''tl in this passage is of the same nature as 
that of the Bhagavadgita is proved by the siulilarity of the 
attributes mentioned in 1\.{u. Up. I. 1. 6 and those in Gitc'i 
XII. 2-3. 
4. 1'hat the IUll11utable is said to be the goal in Mu. Up. 
II. 2. 3, while else\vhcre in the san1C Upani
ad, e. g. in III. 2. 8 
Pili t,
a is said to be the goal, is no obstacle to our interpre- 
tation, because in the days of the Mut.lqaka Upani
ad both 
ak
ara and pUrU$ll wt.:re regarded as goals, as \ve find in the 
case of the Bhagavadgita. 
4. rvlu. Up. I. 2. 13. 
1'0 hin1 \vho had - properly approached [hitn], whose 
mind was tranquil and \vho possessed control ( of the senses ), 
that knower (of Brahn1an) proclaimed in truth that Lore of 
Bra hman so that he could know the real 'Irnmutable-puru
a' 
( ak
ll ra pttrtt
a ). 


NOTI
 :- 


, Ak
ara puru$a', mentioned here, seems to be a crude 
attempt. to <:xplain the relation of ak
anl and puru
a. The 
oldest Upani
ads use both these tfrnlS 
eparately, c. g. ak
ara 
in Br. Up. III. 8. 8-11. and puru$a in Chao Up. III. 12. 6, and 
Br. lJp. III. 9. 26. Each word denotes the highest reality 
kno\\'n to the Upani
ad. Both these words are placed together 
in the present pas
age; this seems to have been done conscio- 
usly in ord
r to reconcile the impersonal and the personal con- 
ceptions (tbout the highest truth referred to above. The authors 
(if the Earlier I\fctrical U pani
adas found that in the Oldest 
Prose U panj
ds, son1etimes, ak
ara was taught, and at other 
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times puru
a \vas taught, as is the case in the passages just 
mentioned. They were not confronted with an Aupani
ada 
School teaching ak
(lra and pllru
a as t \V 0 philosophical 
principles, as was ac.:tually the CclSC with the author of the Bra- 
hmasittras \\'ho had before him the l\lahabharata Aupanj
da 
School. So, the El\IIJ try to reconcile the conception of the 
impersonal \vith that of the personal in Br. Up. and Ch(i. Up., 
but \vere not concen1ed with that spiritual dualisln which was 
itself the result of the E1vIU and the Gita. 'rhus, the first section 
of the l\lUl}q.aka U pani
ad seems to be earlier than the other 
t\VO sections, because this effort to reconcile ak
ara and puru
(l 
( in rvfu. Up. I) is less successful than the sal11e in II and III 
\vhcre the itupcrsonal ak
anl (e. g. in II. J. 2, III. 1. 3 and 
III. 2. 1) 8 ) is clearly placed bclo\v the person
l pllrll
a. The 
expression 'ak
aI'H pllrl1
(t' betrays the author's intention to 
convey the idea of the inlpersonal Imnuttablc only, because 
he uses the sinlple ternl ak
aJ"(l in 1\11.1. lJp. I. 1. and refers to 
{tapas Hnd sraddlul in I. 2. 11 \vhich is evidently based upon 
Chao Up. V. 10. 1-2. Both these Upani
adic passages describe 
the paths of gods and Pitrs. Chao Up. V. 10. 1-2 mentions 
the itnpersonal 13ralul1an as the goal of dcz J {l)'illltl, so it is 
quite probable that the l\1u. Up. passage \vhich draws upon 
that older text has the saine goal in view. l'he \vords like 
brall1llalolul (rvlu. Up. I. 2. 6 ) and £llnr/a pun/
a in Mu. Up. 
I. 2. 11 also point to the sanle. 'fhe expression al

an.l PU
ll 
is like the expression (lk
nra iihlll1ll in Pro Up. IV. 9, \vhich 
though masculine refers to the itnpersonal reality described in 
Pro Up. IV. 10. 1'he Imn1utable is designated as ak
ara pttlu
a 
also in Bh. Gi. XV. 16: "There are these h\.o punl$as in the 
".orld, viz., the 1\'I utable and the Iml11utable"; but the Gitct 
does so, because it calls the puru
a (of Mu. Up.) "puru
o/tat",a," 
( Bh. Gi. XV. 18 ). 


CONCLUSION :- 


. 
1. The lInmutable in the ?\.fu. Up. IS the Impersonal 
One ( I. 1. 6 ) as in I
h. Gi. XII. 3-4. 
2. It is belo\v ptln/'
a, e. g. in II. 1. 2, III. 1. 2, III. 2. 8, 
as in Bh. Gi. XV. 16-18. 
3. It is an independent goal just like the pltrl-
a, (1. 1. 5), 
as in Bh. Gi. XII. 1, \TIIl. 10. 
4. It can be called ak
al'-a ( I. 1. 5, 7; II. 1. 2; II. 2. 2 ), 
a/man ( posslbly in I. 1. 9, II. 2. 5)J ak
ara punt
a (I. 2. 13), 
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amr1a pUIU
a (I. 2. 11), Brahman (III. 1. 3 ), you! ( with 
reference to pu.rzt
a) (III. 1. 3 ), yoni of all beings ( I. 1. 6 ), 
sukra ( -III. 2. 1 )" braJz1ltadlziitna ( III. 2. 2, 4 ). 
5. FrOlll it, braJlIna1l or the lower Nature is "born" 
(I. 1. 8-9 ). 
6. Specially note\vorthy is the fact that in Mu. Up. 1. 2. 
we have an earlier effort to reconcile the impersonal and 
personal principl
s of Br. Up. and Chao lJp. than the one in 
Mu. Up. II. 1. 1-2. 


B.-Prasl1a Upal1i
ad. 
Sections IV and V of the Prasna Upani
ad mention the 
Immutable ( ak
ara ) and punqa respectively) and, as we shall 
see presently, distinguish between the two, placing pllr
a 
above ak$ara. 


1. Pro Up. IV. 9-11. 
( 9) For he, who sees, touches, hears, smells, tastes, 
fancies, kno\vs, and acts, he is the person of the nature of 
knowledge (vijfiantil1lltl pltrll
a
l), [and] he has his stand in 
the highest Immutable Self (Pare sll
are iif1nani ). 
(10) He, indeed" \vlto kno\vs the Immutable ( ak$ara ) 
which is \vithout sh:uto\v; \vithout a body, \vithollt blood, and 
radiant, 0 gentle one, he, who kno\vs this IJlllllutable, reaches 
none else than the highest hl1mutable. He becomes omni- 
scient and all-[ embracing ]. For that the following verse 
[ is the authority ]. 
(11) He who kno\vs that Immutable in \vhich the know- 
ledge-self ( vijiiallafl11a ), ,\long with all the gods (i. e. senses), 
...-and all the vital airs and elements find rest-such a one having 
becon1c omniscient, 0 gentle one, has certainly entered every- 
thing. 
NOTES :- 
- 1. The person of the nature of knowledge ( vijiia11iifma 
pun/
a
J ) is the Jiva ( individual soul) in \vhom all st:(,ses and 
all objectg of sense rest dunng the dreanl1ess sleep ( Pro 
Up. IV. 6-7 ). 
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2. The expression para ak
ara iil1nan (in verse IV.. 9) for 
the highest Imlnutable, which is m:)re cOlnplex th'lQ the usual 
\vord ak$ara (e.g. in Mu. Up. I. 1. 5) m.y b
 compared with 
the similar expression ak
anl puru
a, c the In1mut
ble puru
a " 
for the same, used in !VIu. Up. I. 2. 1,1. see pp. 125-120). 
3. The description of the Ilumutable in verse 10 makes 
it quite clear that para ak
 Ira tifJn:ll/. in the previous verse is 
to be identified \vith the ak
ara of the 1;3hagavadgita ( see e. g. 
XII. 2-5 ). 
4. Verse 11 makes the sense of vijiiiil1iif1nii puru
a
 in 
verse 9 quite clear. I-Ie is acco111p:1nied by the s
nse:-;, the 
vital airs and the elements. He can be nonc else but the Jiva. 


2. Pro Up. V. 2, 5, 7. 
(2) Indeed, 0 Satyak
ml, that which is the Syllable 
cOm' is the Higher and the Low
r Brahman (Para'!J c iipara,!'- 
ea brahma). Therefore the kn':\\ver obtains either of the t\VO 
( ekalanl1n ) by this sanle resort ( viz.) the Syllable Olll). 


x 


x 


x 


(5) But he who Ineditates on the Suprell1c Plllll
ll 
(parallla pUYl/
a) by means of this very Syllable, viz., C 0111 ' 
consisting of three parts, joins the Light, viz., the Sun. He 
being free from sin, just as the serpent is freed from slough, 
is carried by the Selma-hymns to the \vorld of Brahman ( i. e. 
to the Immutable). Fron1 this [world] replete with Life ( or 
from this solid 
fass of Life-]lvaghalla ), he sees purt
a, higher 
than the Highest, residing in the City ( pal1lt para,!, PUJ isayal!'- 
punt
am). Regarding this, the following two verses are 
[ the authority]. 


x 


x 


x 


(7) He obtains this [ human] world by means of the 

g-verses, the world of the atmosphere through the Yajus- 
verses, and through Samans he obtains that [ Immutable] 
which the Wise proclailu. He, who kno\vs' \vhat is quiet, 
\vithout old age, immortal, without fear, and the Highest 
( para) obtains Him even by the same resort viz., the Syllable 
C Om' [meditated upon as an entire Syllable ]. 
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NOTEs :- 
1. The conception of the Higher and Lower Brahman 
of this Upani
ad is very important. Sentences 3 and 4 of this 
section .describe ho\v the meditator on one and two parts 
(eka11lalra and dvitnalra) of the Syllable 'Om', obtains the hunlan 
world and the \vorld of the moon. (Apparently these worlds are 
not to be counted as Brahman.) 1'he \vorld of the Inoon is the 
\vorld from \vhich the. soul returns, according to V. 4. The 
sentence (V. 5), therefore, describes the world from which there 
is no return. This \vorld is said to be the Brahman-world 
(bra1z1Iulloktl). And the nlan who meditates on all the three parts 
of the Syllable ( i. e. who meditates on the Syllable 'Om' as 
consisting of three parts, but not as a single Syllable, see 
note 9 bclo.,v), goes to it after having joined [the rays of] 
the Light viz., the Sun. 'rhe description (vinirl1tttkfa1n etc. 
in V. 5 ) shows that this man is the liberated soul. Therefore, 
this lnust be the Lo\ver Brahnlan (aparalfZ bra/una) mentioned 
in verse V. 2. 'fhis is "one of the two (goals)" stated in this 
Sruti (V. 2). The phrase pari;! pllrallt (V. 5) is an epithet of 
the pltrll
(I, U who is higher than this Mass of Life which is the 
Highest ( eillsn'iij jivlll!/,allat paYljf paY,l1n )." This interpreta- 
tion is supported by the description of the puru
a in the 
MUI)qaka U pani
ad. 1'here ,ve read: the 13rahlnan-knower 
being freed from' nanlC and fornl ' reaches the divine purtt
a 
higher than the Highest (l\fu. Up. III. 2. 8). 


2. Brahl1laloka in this passage is (the Immutable ak
ara,', 
because (a) as pointed out in the note to the previous verse, 
according to this U pani
a.d there is no return from this Brah- 
tnan-\vorld, return being possible only if the meditator goes to 
the world of the 1110011 as said in 5entcnce 3 of this c;ection; (b) 
it is said here that the liberated soul cc sees " the puru
a frOID 
this Brahman-world; no text tells us that one can cc see" the 
puru
a from the \vorld of Brahm
 otherwise called Prajapati; 
(c) even some of the Upani
ads distinguish between the Brah- 
Inan-world, i. e. the Immutable, and the world of Pra japati, 
c. g. !{au. Up. I. 3, in \vhich bra/l1naloka can only mean the 
Immutable; as the question of return and non-return is here 
( in Pra. Up. V) discussed according as the soul reaches the 
Moon or the Sun, we can associate this passage with Kau. Up. 
"I. 3 where the saine topic is met \vith; and (d) lastly this 
Brahman-\vorld is said to be jivaglzal1a, a solid Mass of Life; 
the soul that is c'bound" including even Brahln
 could not 
have been so called. The idea of C iivasa'
ti' as the inter- 
17 
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pretation of jlvaghana is not acceptable because that idea is 
not known to the EMU and because (, jlvaghalta U is not diffi- 
cult to be t:xplaincd, if \ve look to the literature of the Age of 
the EMU. 'fhis term II jivaghalla U means the same as is 
called prajiianag/zal1a cc 1\Iass of Consciousness" in Br. Up. IV. 
5. 13 and in 1\1al)qukya Up. 5, and "jivabhii./jj prakrti" the 
Life-element in Bh. Gi. VII. 5, and U jiva cif1nall" in Ch
. 
Up. VI. 3. 2. ( see Chi IV. p. 102). In Chao Up. VIII. 3: 2. 
(brahnlaloka means ak
ara the " Immutable"; so also in 
Chc1. Up. VIII. 4. 1-3, VIII. 5. 3-4 and in Br 'Up. 
V. 3. 32. 


. 


3. It should also be emphasised that the liberated-.s<?ul i
 
here said to see puru
a troln the world of the Immptab1e-;: 
so that it is not Incant here that the soul reaches the punqa by. 
meditation on I-lim through the syJIable 'On1' con c e "i v e d 
o f a s con s i s tin g 0 f t -11 r e e par t s.. 
4. The \vorld described as '\vhat the Wise ( kavayal) - 
cE. I{a. Up. III. 14) proclaim,' is the Brahman-world of 'V. 5 
or " the Lower Brahman" of V. 2, because both of these are 
said to be reached through the S
lnan-hynln.s. And this 
description of the Brahillan-\vorld also justifies n1Y interpreta- 
tion of the term brahtnaloka in V. 5. So, the expression " the 
Lower Bra.hman ,t has got quite a diffcrent n1eaning from what 
Sankara would explain it to be. 
5. No\v, there should be no doubt regarding the expla- 
nation of "Him" (V. 7c), because this word stands for pUlu
a 
\vho is mentioned in V. 5. Verse 7 is a quota.tion intended to 
explain sentence 5 ( see note 8 below). 
6. As it is said that even by the syllable 'Om' the Brah- 
luan-knower reaches pltrll
a; it follo\vs that 'Oln' in this case 
is not conceived of as a syllable consisting of three parts, 
but as a s elf - c 0 III pIe t e · sin g 1 c m y s tic 
s Y III b 0 1. This idea seelns to be similar to th1.t in the Bh. 
Gi. VIII. 13. 'Evcn' (eva in V.7c-d ) is significant in this 
connection. 


7. 'The quiet one' and the other epithets refer undoubt- 
edly t.) lJk
tll'U. It is not UP usual to describe:: the Imillutable in 
these terms (see sli1;}liJblttlll in !{a Up. III. 13). Moreover, 
paral'n 'the Highest' Int:ntioned here is to be distinguished 
from palat paran% 'the higher than the Highest', the attribute 
of pur
a in .one of the sentences here (V. 5). 
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.... 
B. 'Hin1' (in V. 7c) must refer to purtl$a as distinguished 
from the impersonal ak$ara conveyed here by the neuter 
pronouns' yat' and ' fat'. This PUYlI$ll is the one whOln the 
hberated soul "sees" from the Brahman-world (V. 5). 
9. The exact literal sense of this last verse IUllst be 
noted. It states that one \vho knows ak$ara attains to pUltt$a 
by means of the syllable "OiTI". This idea fo11o\\"s also from 
t\v.:> verses in Rh Gi. viz., VIII. 12, \vhere it is said that 'he, 
\vho, repeating the Brall1naT1 consisting of the 0 11 e syllable 
viz... 'Om' and relnen1bering Jnc, departs h

lving off his body 
reaches the higlu:st goal', and XI l. 4 \vhich says: '1
host
 who 
Ineditate on ak$anl being attached to the good of all creatures, 
reach "none but me'. 1
his also agrces \vith Tai. Up. II. t, 
which says '''fhe kno,,'er of Brahn1al1 obtains ""hat is beyond 
[ it ]' (see also Bh. Gi. XVIII. 53-55 and XII. 4-5). 
CONCLUSION :- 
1. So. acc0rding to Prasna U pani
ad IV and V, the 
In1mutable (ak
ara) is impersonal and can be described 
negatively (Pro Up. IV. 10, V" 7d), as is also the case in Bh. 
Gi. XII. 3-4. 


2. It is also called (a) para a
ara iihnall 'the Highest 
Immutable Atman' (Pro Up. IV. 9-11, the tern1 iibl1all being 
used here \vithout a reference to the self), (b) 'apara bra/ztllan' 
the Lo\ver Brahman, in contrast with the ptlru
a \vho is 
called 'para bra/unan' the Higher Brahman (Pro Up. V. 2), (c) 
'brahtllaloka' the Brahman-world, (d) C jivagha.oa' a solid Mass 
of Life (Pro Up. V. 5), n1eaning the saIne as jl1.Ja
lJutjj, para 
prakrti in Bh. Gi. VII. 5, and (c) 'that which the Wise .pro- 
claim'
 (yat tat kllvay
 vedayante-Pr. Up. V. 7 ). 
3: The purll$a is higher than it ( paral para1!" pllrisaya1fJ 
puru
a'n l
ale- V. 5). 


. 
C.-SvefiiSvalara Upalli
ad. 
From the standpoint of terminology, this Upani
ad is 
later than the two already examined. Two passages in it are 
speci3.11y important for our inquiry and will, therefore, be dis. 
cussed here in extenso, viz., I. 7-9 and V. 1. 
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I 
t. Sve. Up. I. 7-12. 
(7) . This is the Supreme Brahman (Paramatfl brahlll,a. ) 
celebrated in song. The three therein are \vell established 
and imperishable ( all
ara). The Brahman-knowers having 
kno\vn the distinction between these are merged into BraluDan, 
being devoted to it and freed froin [ all] forms of existence. 
(8) The Lord ( lsa) maintains (bharale) this all, the 
combllu
d Mutable (k
ara) and l1nmutable (lJk
llra), the 
Manifest and the U nmanifest (vyalliii.vya,klant). And the 
Abnan, the not-L
rd (alJisa), is "bound" because of his being 
the enjoyer (blloklr), and is released frolD all bonds after 
having kno\vn the divine One. 
(9) The kno\ver (jlia ) and the not-knower (ajija), the 
Lord and the not-Lord, are both "unborn". 'fhe one c'feinate 
unborn" is associated \vith the enjoycr and the objects of 
enjoyment. And the infinite Atman is IC of the form of the all " 
(visvQlllpa) and, indeed, no Agent. It is [the attainment of ] 
Brahu1a, when one attains these three. 
(10) The Mutable (
ara) is the First Evolver (Pra- 
dlzil11a); and the Immortal, the Immutable (atnr/(ik
arat!1) 
is the Light ( l1aras). Over the l\futable and the [Immutable] 
alman, the Onc God rules. 1
hrough meditation on him, 
through applying oneself to hitn and [ thus] becoming com- 
pletely of his nature ( tatlvabhavat, bhuyaJ}) at the end [ there 
results] the cessation of all deceit ( 1JiSvamiiya ). 
(11) For him who has known God [there follows] the 
relinquishment of all fetters, the cessation of birth and death 
because of the troubles being rcmovt!d. Through meditation 
on hilll, [he gains] the third [of the triad] on the loss of the 
body [and thus] all-Lordliness (vi.waiSvarya). He is then 
absolute (kevala ) and has achieved all desires. 
(12) 1"his [triad] should be known as contained eter- 
nally in the Atman, since nothing higher remains to be known 
for hil11 who has known the Enjoyer ( bhoktr), the Enjoyable 
( blzo
va ) and the PrOlnpter (Pre1itr); this is the entire Three- 
fold Brahma which has been proclaimed. 
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NOTES :- 
1. The technical use of t aksa ra' in the sense of the 
Imnlutable should be distinguished f
4om' the ordinary sense of 
the word,. viz., imperishable. 
2. Verse 8 gives the explanation of the 'three' Inentioned 
in the previous verse. 1"'hey are (1) the Mutable. and the 
Immutable conlbined together ( s{J1nyukfa ) and thus fonning 
one of the three, (2) the Lord ( iSll ) and (3) the not-Lord 
( 11llisa ) i.e. the }ivai 

. If Sve. Cp. I. 7b be interpreted to Inean C( The three 
arc \vell established and arc in1pcrishahlc therein", then the 
three should be necessarily understood as (1) the l\futable, (2) 
the Imn1utable and (3) the not-Lord, the Supreme Brahman 
bcing the Lord (isa;) himself. In that casc, verse 7 \vould 
regard also the Mutable (k
nln) as an imperishable ( ak
ara ) 
principle, alon
 \vith the Immutahle and the Jiva, An expla- 
nation of this is found in Sve. Up. V. I (see note 2 011 .Sve. 
Up. V. I ). 
4. It should be noted here that the Mutable is called the 
Manifc.-:st and the Itnmutable the Unmanifest (avyakta). These 
terms are also used in the Gita c.g. in VIII. 18-21 (see App. 
II). This use of the term a7Jyakla for all$ara is a later one. 
1'he older Upanit'ads, e.g. the l\IUl)cJaka and the Prasna, do 
not use it. They use th,e ,vord 'ak$lll'n' which is Inet with in 
the Brhadaral)yaka Upani
ad, c.g. in III. 8.8 (see note 13 
belo\v). 'rhe explanation of the Immutable as the Unmanifest 
in contrast \vith that of ksara as the Manifest shows that aksara 
cannot be here intcrpieted as the }ivai This, also, foIiows 
from the fact that the 110t- Lord is one of the imperishable 
three, along with the IU1n1utabie also (see notes 2-3 above). 
5. 1'he distinction behveen the Imnlutable and the Lord 
is here definitely stated 
s that between the ruled and the ruler 
or the sustained and the sustainer ( blza1'afe in verse 8 ). 
6. The first half of verse 8 finds an exact parallel in Bh. 
Gi. XV.16-18. The Upani
adic words bhllrate and lsa should 
be compared with bibltarti and lsvllra in the Git
. "fhe author 
of the Brahmasiltras makes 'sustenance' samblzr/i a distinct 
attribute of pur
a ( Br. SUI III. 3. 23; App. IV). .' 
7. As distinct from 'the ruled' i.e. the Immutable and 
the Mutable, and 'the ruler' the Lord, the Jiva is called 'the 
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not-ruler'. It should be noticed that he is here not counted 
as one of the ntled. The statement that the not-ntler Atman 
is "bound" through his characteristic as an enjoyer may be 
I 
compared \vith Bh. Gi. XIII. 20-22 (sec also Sve. U. IV. 5-7). 
8. 1'he one "unborn female" is the higher Nature or the 
Inln1utable because only the Imnnttablc can be said to be united, 
on the one h3.nd, with 'the en joycr' the Jiva and, on the other, 
\vith 'the objects of enjoyment' \\'hich \yould constitute the 
l\futablc, and because the :I\-lutable is here 'the 
"'irst Evolver' 
pradluil1a and 'the Immutable' (ak
ara) is said to be 'the 
InllDortal' atnr1a \vhich ultinlately nleans the same as aja 
'un born' ( see verse 10 ). 
9. 1'hus, the three in verse 9 are the three unborn, viz., 
the }iva, the higher Nature and the infinite Atman or the Lord. 
Verse 8 includes the Mutable along with the Ilnml1table
 but 
the triad is essentially the same in both the verses. 
1 O. Verse 9 describing the infinite Atman or the Lord 
as (of the form of the all' (visvanipa) l11eans that the Mutable 
and the Immutable \vhich constitute 'the all', are contained 
in the Lord (see verse 8). 
11. 'fhe \vord fl11lr1a in verse I. 10 a is the one \vhich is 
used as a synonym of ak
ara, the IJTI1l1utable. It is so used in 
the oldest U pani
ads as \vell as in those \vhich can be histori- 
cally assigned to the same period as the Svetct
vatara Upani
ad, 
c. g. "This is the In1ulutahle, this is the Inll11ortal, the Fearless 
(Chii. Up. I. 4. 4); " It alone is the Bright (sukYll1n), it is 
Bralullan, it alone is designated the Itnmortal" (Katha Up. 
V. 8.,VI. 1); see also l\ful)qaka .Up. II. 2. 2, 11 and I{a!ha Up. 
I 
VI. 17 (see note 1 on Sve. Up. V. 1). 


. 
12. The \vord l11l1
aS (as Prof. Schrader points out to me) 
has been identified \\"ith Greek Iheros "heat [of the sUlnmer]" and 
traced back, together with I!.hn1a, glzar1na, etc., to the root 
hr. 
Besides in the 
gveda it also occurs in Yajurveda (Taitt. Sarph. 
, 
and Bra.hm.) to which the Sve. IIp. is said to belong. It is 
used especially for "energy" as of the eye or of a horse (cf. 
haraS7 J ill "fiery", "energetic"), Clnd thus may be looked upon as 
a synonym of lejas and a precursor of the later term sakti. For 
tejas in the sense of a higher prakrti compare e. g. Ch
. Up. VI. 
2. 3, 8. 4-6, 15
 2; Pra. Up. IV. 6. 
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13. The explanation of the Mutable as pradlzl111a 'the 
First Evolver' is very important. Pradlla1la is here said to be 
k
ara (the Mutab}(
) because in the days of the Earlier l\Ietri- 
cal Upanit'ads (e. g. Mu. Up. I. 1. 9) and even later in Bh. Gi. 
(III. 15) and 1\1Bh. (see Ch 1. Section 1) the A.upani
ada 
School thought the Nature (i. e. their lo\ver Nature) to be an 
effect of the higher Nature viz., ak
ara. The l\lutable is not 
the Intellect and the other elements produced from the Intel- 
lect, but prakrli 'the lower Nature' itself including all its 
effects (and capable of becoming manifest and therefore) 
called the Manifest (vyakla) in contrast \vith the Ul1\nanifest 
(avyakla), the designation of the Imlnutable (Sve I. 8). The 
Sveta
v
1.tara U pani
ad seeins to be the earliest to use the 
term" tlvyakfa". It is absent in the Cha., Br., l\lu., Pr. l1 pani
ads. 
It occurs only once in Sve. Up. \vhile thrice in Katha Up., 
though both of these are of equal length. As \ve shall see later 
on, the history of avyakla is the history of some centuries of 
Indian philosophy. IIerc it should he noted that, the Sve. Up. 
\vhich t:xplains both pradhilllll and vyakfa as k
ara, has got a 
rnore prin1itive concepti0n <.f l17
}'alda than the Gita \vhich 
speaks of all n1anifestations (vyall/aya{/ ) as born of avyakta 
(\vhich stands there for pradlllilla) and of the latter as' lo\ver 
than' another avyakla (\vhich 1S c£1,ll
ar(J, av)'akta' of the Sve. Up.) 
I 
(Bh. Gi. VIII. 18-21). The Sve. Up. understands vyakla to be 
pratll1ii.lla. 1"hus, the Sve. Up. uses these tenns ('l
vakta aud 
avyakla) in a very primitive way, and the Katha Up. avoids 
vyakta but sho\vs a special fondness for llvYllkta \vhile the 
Gita goes still further and puts forth the doctrine of 'i
vaklis 
and two ayaklaf), the lower and the higher, the first cf \vhich is 
praJllillla (Sve. Up.) or liuzhaI (I{atha Up.) "the l'J\ver Nature" 
. I 
and the second of \vhich is the ak
ard of Svc. Up. and the 
avyalua of Sve. and I{atha Upani
ads. 


. 
14. The term liltnal
 in verse lOb evidently stands here 
for the Imnlutable mentioned along \vith the 1vfutable in lOa 
and 8a-b. In both these verses the Lord is the ruler over the 
Mutable and the Immutable, as is said also in this verse. As 
remarked already, the Jiva is here conceived as the not-ruler 
but not as one \vho is ruled over. The Sve. Up. uses the tt:rm 
ii/man in the sense ot the Imn1utable. 1"hus, in I. 3d altnall in 
killat111ayuktii.lti stands ior the term ''yolli'' in 2 b, the 
term ki.-lla being the fir:;t in the list of the causes Inentioncd in 
2 a-b just as puru
a, to be here identified with deva in 3b, is 
he 



136 


last. Alman (in 3d) cannot be the Jiva because he ( i. e. the 
I 
Jiva) is positively denied to be a cause in 2 c-d. In Sve. Up. VI. 
16, pUlu$a is actually said to be iltl1layo11.i, having cilman (the. 
Immutable) as the \vomb (at his disposal for fructification). 
cAftllayolli' is to be conlpared with, bralullayol1i in Sve Up. V 6. 
He \vho 'presides' (adlziti
th.tlti-I. 3) is the same a.s he \vho 
'lillles' (I. 10). It is highly probable th:1t the word il/11'lan in 
Sve. Up. 1. 6 c-d means the hnmutable. "The Jiva having 
kno\vn iiftl'llln (the hnmutable) and the Prompter as distinct 
[from each other and also from him"e1f] and then having 
become gratified \vith that [kno\v1edge or \vith that Im!11utable, 
comparejll
a'na
la and j 11$ ta in Sve. Up. IV. 5 and 7] attains 
to immortality" (Sve. Up. I. 6). Thus, this verse gives us the 
same idea of the 'Triad' as is given also in the v
rses that 
follow it.. 
The Svc. Up. is not the on1y onc which uscs the term 
ti/man for the Itnnlutable. 
IUl)c!
\ka U pani
ad II. 1 gives us the 
desc.ription of Pllrtt
(J, \vho is a.bove the Ilnlnutable {II. 1. 2). In 
contrast \vith Mu. Up. II. 1, Mu. Up. II. 2 ailns at tcaching the 
Lore of the hnmutable (II. 2. 2-3). 1"hc tcnn Brahman in II. 
2. 4b and the tenll iltlllll/1 in 11.2. Sc are uscd for the Imlnutablc, 
ak
ara, of II. 2. 2-3. ''I'hat £i/man in \vhich the sky, the 
earth, the attnosphere, the Inind are se\vn cross\visc and 
lengthwise, along \vith all the vital airs' is the Inlffiutable 
(a,

ara) according to Hr. Up. III. 8. 7-8, 11. 1'he words 
a11tr11l (7) and Brahman (9, 11) mJ.ke it quite clear that iiftnllll 
(in 5, 6, 7) is used for ak
{lra. 
So also Mu. Up. III. 1 is intended to explain the Lore of 
the Iinmutable and uses the term iil1llall (c. g. in verses 5, 10) 
for the Immutable, while III. 2 is intended to teach thc 
doctrine of the pltru
a. "fhe f1rst verse of III. 2 is very 
inlportant. 'He [the kno\ver of iibllau-III. 1. 10] .kno\vs 
this Highest Abode in the form of Brahman (parantanJ 
brall1nadhiil1ta). 1"hose \vise men who without a desire [ for the 
fruit] \vorship puru.5a (described in III. :
) go beyond this bright 
one (sukralll etllt) (III. 2. 1). Here the terms brall1nadhama and 
sukra make it clear that aflnau in III. 1 is used for Brahman 
\vhich is the womb for purli
a (III. 1. 3 ). 1"he term sukra 
C the brig
1t onc' is so used in Katha Up. V.
, VI. 1, VI. 17, 
also in Sve. Up. IV. 2. '1"his' (clad) in 'this bright one' 
( sukram eta.!) in verse 1 refers to brll/111ladlull1ltl \vhich is an 
explanation 1\0£ atl1lan ill III. 1. 10. But the term jjtl1
an in 
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III. 2. 3-4 is used for f>u1u
a mentioned in III. 2. 1. In III. 
2. 3-4 it is said that ptllu
a or abnan can be. obtained by t:10 
other means than C selection ( (vara{la), .and the latter half of 
verse 4 says that "But this s
Jf of that kno\ver who tries' to 
obtain him by these means (\7edic stud v elc. mentioned in 
III. 3) enters the Brahman-abode (braltnladlliillld) [but not 
puru
a ]". That III. Z is intended to teach puru
a" vidYli is 
proved by the mention of puru
a hIgher than the Highest 
in III. 2. 8. 
So, in the history of the term iitman we have to admit a 
period \vhen it Ineant in some texts the Immutable and in 
others the pllru
a, esp
ciaIJy, at the time when these hvo \vere 
actually distinguished from each other as in the Mu., Pr., and 
Sve. U pani
J.ds. This is quite natural because even \vhen the 
term iitln£1,lJ was used \vith reference to the U self ", as in the 
Chao and Br. Upani
1.ds, it \vas thought of as possessing those 
attributes and functions which are later on divided between 
a
ara and pU1u
a. 
In Cha.. Up. IV. 15. 1. pttnt
!l, aftn
1Z, amrta and Brah- 
man are all identified, and illtn:ll1 is not different froln the 
iInpcrsonal Inlmorta1. So also in Br. Up. IV. 4. 25 \vhere 
puru
a is absent. 
. In the Katha Up. \vhich seems to be later than the 
Svetcisvatara in as much as the lattcr does not kno\v the evolu. 
tional series \vhich the former mentions twice, an effort is 
made to distinguish (he various meanings of iillnal! by 
qualifying the term by such words as jfiil1ta., 1nahii1t, siinta 
(II. 13) and 1nadhvada, jlva (IV. 5). So also a
ara iihnall in 
Pro Up. IV. 9. 
Thus almalt in Sve. Up. I. lOb means the Immutable 
(ak
ara. ) 
15. The word Inava "deceit" in verse 10 is explained in 
vers
 11 as the fetters. it does not seen1 to Inean the Illusion 
of the existence of the world, but it mt: ans the cause of the 
bondage and the bonda
e itself. In absolution the 'all' (viSva) 
does not cease to exist but the liberated gets the lordship over 
the all (I. 10-11). 
16. The three mentioned in verse 12 are the same as 
those in verse 9. In 12 the names of these three are given 
from the standpoint of 'enjoyment'. So. the Enjoyable is the 
Immutable from which the Mutable or the First Evolver and 
the whole creation proceed. 
18 
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2. Sve. Up. V.I.- 


There are, \vith Brahman above them ( brallln.1pare ) two 
infinite Itnperishables, v."hereln Knowledge (vidya) and not- 
Know'ledge (tlvidyti) are placed concealed. Not-Knowledge 
is the Mutable (
ara), I{nowlcdge is the Immortal. He who 
ntles over the Kno\vledge and the not- Knowledge is other 
than these two. 
NOTES :- 
1. In this verse the St1preln
 BralllD3.n is s3.id to be 
above 'hvu ILnpenshablcs'. One of these IS th
 hiding place 
of 
Kno\vledge', vidyii. \VhiCh is identified \vith' the Itnmortal '. 
As said in nole 11 011 Sve. Up. I. 7-12 the InllDJrtal means 
the Imn1utable. 'This conclusion will follo\v also from the 
fact that 'the 110t- I{no\vledge', the opposite of I{nowledge, is 
identified \vith the Mutable (k
ara). These terms (vidyii and 
avidyii) \vith these meanings have played a great part in the 
Mahfibharata philosophical Schools. 
2. 1"he identification of 'Knowledge' \vith amr1a, i. e. 
the Immutable, seems to be the identification of the means 
and the ainl. In K
na Up. 12 \ve are told that 'one attains 
the IIn rnor tal through Kno\vtedge'. So also in Isa Up. 11. 
In the Paficaratra systeln, vidya 'Knowledge' is a synonym for 
the higher Nature (i. e. the Immutable). See Prof. Schrader's 
Introduction to the Pafic
\ratra and the Ahirbudhnya Sam- 
hita, P. 62). · 
3. The idea of 'two Imperishables' (ak
aras) one of 
\vhich is ( the place of ) the hnn1utable and the other (that of) 
the 
fl1table is like that cf hvo Un manifests (avyak((Js) in Bh. 
Gi. VIII. 20. Accordi
g to the GUa, all beings (called the 
?\futable in Bh. Gi. VIII. 4, XV. 1(") rise froln the lower 
UUluanifest, just as the Mutable in the form of "not-I{no\v- 
ledge" is to I be traced to the In1perishable according to this 
verse of the Sve. Up. 
The higher U nmanifest of the Git1 ( VIII. 20-21 ) is, 
according to the terminology of the Gita, a
ara "the 
Imlnutable" properly so called. 'rhus, the two Imperishables 
are also the same as the hvo prakrlis in the Bh. Gi. VII. 4-6. 


.See Additional Note. 
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The Mutable in the form of pradhulla is the second In1perish- 
able ( I. 10). 1 he kind of vagueness in the sense of k
al.a 
, the Mutable' (used for pradlzana or the second Itnperish- 
able in I. 8, 10 and for " not- I{nowledge" the effect of that 
Imperishable in V.I.) is due to th
 fact that the Sve. Up. is 
the first Up. to use the term k
ara in contrast to ak$tlra. The 
Ruler of Knowledge and not-Kno\vledgc or the two Imperish- 
abies is the same as the Ruler l11entioned in Sve. Up.!. 8, and 
10 and also in Bh. Gr. xv. 18. 
CoNCLUSION :- 
'fhis Upani
ad is important from various standpoints, 
especially from that of the idea of 'Trinity. . But her
 \ve are 
concerned only \vith its terminology the fixation of which 
will be facilitated by the following considerations :- 
1. The Immutable is according to this Upani
ad lo\ver 
than Brahma (V. 1). 
2. 'I'he higherness or superiority of Pili u
a to the 
Immutable is here interpreted as the Imnlutable's being ruled 
by puru$a the Ruler ( 1. 8, 10; V. 1 ). 
3. It is impersonal (I. J 0.), but again it is described as a 
fernIe (I. 9, IV. 5 - a female unborn). This idea seems to have 
arisen out of the conception of aksala as the "matrix" (yol1i) for 
. I 
puru
a (e. g. in Mu. Up. I. 3, Sve Up. V. 6 ). In this con- 
nection it may be noted that the Sve. {J p. is the first U pani
ad 
to use the terms prakrti, 11111Yli (IV. 10), and sakti (I. 3.) for 
the ImlDutable. When ptlru
a \\7as placed above the In1mu- 
table, the idea suggested itself naturally that the Inlnlutable 
was the power of, or the un-latrix" for, pUH/
a, and this idea 
further dc::veloped into a Qun1ber of words of the feminine gender 
invented for the Immutable (e. g. vidy(j, 11lilyii, p,.akrii). 
The term mliyin. (Sve. Up. IV. 9-10) also shows that 11ziiya 
was supposed to be a po".er belonging to pUYU$a. 1
he tcrm 
aja "the fenlale unborn" was suggest<:d by the term .aja 
C 'unborn" for puru
a and the Jiva and by the fact that the 
Imm utable called either ak$arll or Brahnlan or a/lnall was 
consIdered to be the fenlale genercltive organ (you;) for purl/
a 
(VI. 16, I. 2, V. 6). Tnis tt:rm aja was also responsible fur 
the invention of the terR) prakrli. 
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4. This' Immutable is unbo
n, just as .in 
he. Gtt4 ( VIII. 
.20, XIII. 10 ). . 
. . 
5. The Immutable and the Mutable are j
ined together, 
i. e. as the cause and the effect; so pradlzana is the effect 
of the 'Immutable. . 
. . 
The terminology of Sve. Up. may, then, be summarised 
as follows :- 
1. The Reality is threefold or a Triad and it is called 
pllratnaf!'- brahma (I. 7), brahllf,am, (I. 9). or 11 ividlla1!t 
blaJ
1na11t (I. 12). 
7. Puru
a is called pU/
a (I. 2), isa - (I. 8, 9, 10 ; V. 1), 
.deva (I. 8, 11), jna (I. 9), ainzan (I. 9), pre1i1r (I. 12, 16), 
:t3rahma
 (V. I). 
3. The Immutable is called ak
ara (I. 1, 10; V
 1), 
. Brahman (I. 7, V. 6), avyakla (I. H), aja (I. 9), iil'tp.an (I. 3, 6. 
10 ; VI. 16), blzogya (I. 12), haras (I. 10), atnrta (I. 10; V. 1), 
(the abode of) 'lJidya (V. 1), (and also 1niiya and prakr/i 
in IV. 10). 
4. The lower Nature is meant by the Imperishable (V. 1), 
( the abode cf ) a'lJidyii (V. 1 ), 
ara (I. 8, 10), vyakfa 'the 
Manifest' (I. 8). 
5. The effects also of the lower Nature are called lqara 
(V. 1) or a2 J idyii (V. 1). 
6. The individual soul is designated as anlsa ( I. 8, 9 ), 
blzoktr (I. 8, 9, 12), ajiia (1-9). 
. Let us, finally, see how the TritJ.ity of the Sve. Up. is 
found in the Gi
 :--- 


We should here. cOlnpare the various forms of the LQrd 
in Bh. Gi. VII. 29-30 ,and VIII. 1-4 with the members of the 
t:riad in Sve Up. I. 6-12. In the Gi
 we are told that one 
should 1, now the Lord with his Adhibhiata, Adhidaiva, 
Adhiyajfia and Adhy
Uma forms, while in Sve. Up. we read: 
CI It is [the attainment of] Brahma, when one attains the three" 
(I. 9). Puru$a or the Adhidaiva of Bh. Gi. VIII. 4 is called 
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ptlru
a in Sve. . Up. I. 2, Isa and deva in Sve. U:p'. I. 8. The 
Immutable is called ak
ara ,in both the. texts (Bh. Gr. VIII.' 
3, and Sve. Up. I. 8, 10]. The second "Imperishable or 
pradhiil1a ( Sve. Up. I. 10) \vhich is the. saIne as k
ara arid 
vyakfa is to be ideritified with svabllJJvQ or AdhYc1trna in Bh. 
Gi. VIII. 3. . K
arlJ (the effect of the Imp
rishable' -(Sve. Up. 
. V. 
) is the Adhibhftta (Bh. Gi. VIII. 4a). 1'he blIoklr (Sve. Up. 
I. 9) is the Adhiyajiia in Bh. Gi. VIII. 4. Besides these identi- 
fications, the Bh. Gi. speaks of the Immutable, the Jiva and 
plt"ll
a as 'eternal', Sallti/al1a, in IV. 31, VIII. 20, in II. 24, 
XV. 7 and in XI. 18, VII. 10 respectively. 'rhe higher Nature 
or the Immutable and 'purtt
a are called 'beginningless' anadi. 
in XIII. 19 and X 3; and the attribute aja, C unborn', is 
apphed to the Jiva in Bh. Gi. II. 21 and to the Lord in IV. 6, 
VII. 25, X. 3, 12. Thus, the Bhagavadgitc1 is also inclined to 
I 
regard the three mClnbers of the Trinity of the Sve. U p
 as 
et
rnal (see App. II). 


.-............ .... -.... 



APPENDIX II. 


INTERPnETATION OF THE BHAGAVADGiTA. 


It is intended here to explain from my standpoint the 
ak
ara-passages of the Gitct. The meanings assigned by 
various ancient and modern authorities to the term ak
ara 
in the verses concerned have been stated in a tabular form 
in the Introduction. 
1. Bh. Gi. III. 14d-15. 
Sacrifice is born of Activity ( kalntalZ ). Know Activity 
to bc born of brah1na1J [the lower Nature] and bra1z11lan as 
born of' the Immutable' (ak
ara); therefore [this a
ar(i, 
,vhich may be called] the omnipresent [and] eternal Brahman 
is to be found in Sacrifice ( i. c., it is thc final source to \vhich 
Sacrifice can be traced). 
NOTES :- 
1. The term 'Brahman' when used for 'the In1mutable' 
( ak
llra ) is q ualificd by the two epithets' omnipresent' and 
, eternal' in order to distinguish it from brahn1all \\'hich 
is born of' the Immutable' and is not therefore eternal. 
2. The lo\ver Nature is here said to be "born" of the 
1m mutable. 1 his pasf age of the Gita is very important on 
account of this clear and doubtless statement regarding the 
lo\\"er Nature. See notes, below, on Gi1ci XIII. 19. 'Brol1",01", 
the lov;er Nature, is said to be · born ' al
o in Mu. Up. I. 1. 9. 
" B1'ohn1o'1 " seems to have been used for the lo\ver Nature in 
contrast with the higher Nalure which is called malzad bralzman 
in Bh. Gi. XIV. 3-4. . 
2. Bh. Gi. VII. 29-30, VIII. 1-5, 8. 
(VII. 29) Those who, having resorted to me, endeavour 
for freedom from old age and death, know that Brahman, the 
whole spiritual form ( adJzyalma) and the whole Activity 
( kartnan ). 
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(30) Those who kno\v me with my m1terial and divine 
forms ( adlzibltil/a and adlzidaiva ), and \vith my form as the 
sacrificial agent (adhiyajiia), \vill also, with their mind 
disciplined through Yoga, know Ine at the time of [ their ] 
departure [ from this \vorld ]. 
ARJUNA SAID :- 
(VIII. 1-2) What is that Brahman? What is the spiritual 
form? What, Oh Pl1ru
ottam
, is Activity? What is said to 
be the m
terial torm? How is the divine form [to be under- 
stood] ? And \vho in this body here is the sacrificial agent, 
o slayer of Madhu? And ho\v are you kno\vn [evcn ] at 
the time of departure [from this \v
rld] hy those who an
 
self-disciplined ? 
THE LORD SAID:- 
(3) The Immutable ( ak
ara ) is the Supreme Braillnan 
(pranza bralnnau); the [lower] Nature (svablta!l)a) is the 
spiritual forn1 ( adlzyiifma). 1"he act of creating (visarga ) 
causing the birth and existence of beings is [technically] 
named Activity ( kaY1nan ). 
(-t) 1'he material form (adlzib1zI
/a,) is the mutable 
existence ( k$al"ll, bllliva ), anu the divine form ( adhidaiva ) 
is pUI"l/
a. 0 best of the embodied beings, I myself am the 
sacrificial agent ( ad/ziyaj iia ) in this bod y. 
(5) And he \vho, \vhile leaving the physical frame at 
the time of death, departs remembering me alone, attains to 
my state; there is no doubt as to this. 


x 


. 


x 


x 


(6) He reaches the divine supreme pltru
a, meditating 
[ on him ] with a concentrated mind disciplined by the path 
of constant application ( abllyasa-yoga ). 
NOTES :- 
1. This passage must be considered in connection with 
III. 14 c-d, 15. "'fhe whole Activity" (VII. 29) sho\\"s that 
the topic of kartnan is here further discussed. Bralz",an, 
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. . 
karm11'1, yajiia (in adhivajiJa).and a
{I,ra ar.e dealt with in 
bo
h the places. . VIII. 5 also remind3 one ot II. 7Z. 
2. Brahman in VII. 29 and VIII. 1 is the onln=present 
and eternal Brahman Inentioned in III. 15. 
3. As the term adlzyiitlna seems to have been used in 
the Gita always in the sense of 'spiritual' (vide Bh. Gi. XI. 1), 
we can distinguish betwe
n a,dlzib/zuta and ildhyllblla by tra ;
s- 
lating them as 'll1aterial' and 'spiritual' forms. Adhiciaiv,t may 
therefore be fitly translated as the 'divine form', so that it may 
be distinguished from adl
Yiilma. As verse VII. 30 states that 
adlzibilla, ad/zidaiva and adhiyajlia arc the forms b
101l1o{ing to 
Kr
l}a, \ve should not hesitate in taking adhyatn
:l (VII. 29) 
also . as one of his fonns. 'fhese three forms may also be 
called Kr
l]a'S supernatural (adhidaiva), super-sensual 
(adhyiil1na), and sensual (adlzibuzUa) forms, thus implying 
the 'higher-ness', parcJh'a, of each, which, as we shall see later 
on, is distinctly mentioned in the Gita. 
4. They may be regarded as the purely transcendent, 
the transcendent-and-iInn1ancnt and the purel}' in1manent 
forms. PUYl'
a is only transcendent; therefore he is called 
'divine', adhiclaiva or divya (VIII. S, 10), or 'the highest', para 
(VIII. 10) or paralna (VIII. 8). For the sanlC reason he is also 
called pllrll
ottanla (VIII. 1). because he 'is beyond the Muta- 
ble and high
r than the Immutable' (XV. 18). The purely 
immanent or material fornl of Krsna is 'the mutable existence' 
(VIII. 4). When the Gita: explains the immanence of the 
Lord e. g. in VII. 7-12, X. 20--42, XI, XV. 12-15, it is always 
with reference to this form of the Lord. Whatever is neither 
purely immanent nor purely transcendent, may be classified as 
constituting the transcendent-and-immancnt or adlzyiJlma 
form. Now, let us see what existences (bhil'l)ill}) constitut
 
'adhyiJllIza in its entirety', krlsllanz adltyiJltllatn (VII. 29). 'fhe 
Gita: clearly states that svabhava- 'the lower Nature', is 
adllyatnta (VIII. 3). 'fhe Gita also S1.ys that karntall is born 
of svabhil.va (e. g. in V. 14); and in III. 14 karnlQl1 is said to 
be born of bralzmalt. So svablziivtl, being identical with 
brahtnaJl, the immediate cause of kllrl1'lall, is born of the Im- 
mutable (III. ISb). 
The fact that the Gita: understands the lower Nature 
(svabl1ii.va, brall1na'
, prakrfi, etc) to be adlzyal1na and explains 
the adhiblzala form as 'all beings' is note\vorthy. Tht: Git:i 
distinguis
es between the two N atures J but does not make the 
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lower Nature adhibhafa. The Mah"bh
rata always under- 
stands adhyiil1na with reference only to a
ara and PUIUJQ, 
while the author of the Brahmasittras identifies both the Natures 
(Br. Sit. I. 4. 23-28, see Chap. IV. p. 101) and according to 
him the Nature will be adhyatma. 
'The Immutable' by its very nature stands above 'the 
Mutable' or adhibJ",Ua. 'The Immutable' is quite distinct from, 
and lower than, puru
a who is the highest; so a
ara seems to 
be one of the constituents of the 'entire adhyiitn,a' mentioned 
in VII. 29. The Activity or kal tnan (VIII. 3) as the effect of 
bralztnalt, svablziiva or the lower pra,krli (III. 15, V. 14, III. 27) 
is also a constituent of the samc, because 'the D1aterial form' 
consists only cf "the beings". 


So; on the data of III. 14-15 and VII. 29-30 and VIII. 1-8 
we arrive at the following table :- 
parama divya pU1u
a (VIII. 8) 
= the suprelne divine pur
a 
= adhidaiva 
= the supernatural or the transcendent form. 
I 
{lk
ara Uthe Immutable" + brahlnll1t (III. lSa) or svabhii'IJa 
(VIII. 3, V. 1-1-) or the lo\vcr prakr/i (e. g. 111.27), + 
kllrnZall the "Activity" (III. 14, VIII 3 c-d, III. 27) 
:::; adllyaltJl,a 
:::; the st1persensual or the transcendent-and-im- 
manent form.. 
I 

ara = the Mutable ( VIII. 4 ), = U all beings", bht1tlllti, 
mentioned in III. 14 and VIII. 4 
= the sensual or purely immanent fonn. 
We find that this sequence of gradation arrived at from 
these two passages, is confirmed by XV. 16-18, \vhich may 
therefore be next taken up for consideration. 
19 
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3. Bh. Gi. XV. 16-18. 
(16) There are these two PU1U
as in the world: C the 
Mutable ' (k
ar{l,) and 'the Immutable' (ak
ar£1,). 'The Mutable' 
consists of all beings; the 
 nchanging is called 'the Immutable'. 
(17) The Highest purz,'
aJ however, is (yet) another; he 
is called 'the Highest Spirit' (para11taimtlu), the imperishable 
Lord who sustains the three worlds, having penitrated them. 
(18) As I am beyond the ?\rIutablc and as I aiD higher 
even than the Immutable; hence am I \v'ell-kno\vn in the 
,V'orld and in the Veda as 'the I-lighest pUllt$a' (plllu
al/llnJa ). 


NOTES :- 
1. We have seen in the passages already cxanlined that 
pllrlt
a, the Immutable and the l\Iutable are the three forms of 
Kn;l}a. 1'he same is the idea of this passage. In VIII. 1 
Kr
l}a ,vas addressed by Arjuna as pltrlt
ot/al1la; here he calls 
'himself uptlr'U
o/fa111a wcll-kuo\vn in the ".orld and in the 
Veda". l'he reason why the pllru
a of the other passages in 
the Gil1 (e. g. VIII 4, 8, 10,22; XI. 38; X. 12) is called here 
puru
ofianla seClns to be th:\t his O\Vll other hvo forins have 
been here described as puru
as \vhich tern1 is here used in a 
secondary sense ("principle"), the purpose being that of 
pointing out the inferiority of k
ara and al(
ara to pUl'u'$a 
mentioned also in VIII 3-4. Puru
olfa1lla is a special tenn of 
the MBh. p(incaratras. 
2. 'The Mutable' is lo\ver than 'the Imrnutable'; this is 
the force of aPi 'even' in ak
tlrJd aPi c o/tallla
l-XV. 18. It 
consists of all beings (XV. 16 c-d); so it is the san1e !VIutable 
as is explained in VIII. 4a. 
3. 'The Immutable' is naturally not different from the 
same mentioned in VIII. 1. It is above 'the l\futable' and is 
said to be in the \vorld (XV. 16) because puru$a or puru
ot- 
ianta is higher even than 'the Immutable'. "fhe Irnn1utable' 
is descril ed to be thf; Unchanging, ktltastha, both here and in 
XII 3, \vhere undoubtedly ak$ara Ineans the impersonal form 
of the Lord. 
4. A
a'a cannot mean the individual soul (as the terln 
is often understood) in the Gitc1 b
cause in the Git1 the Jiva is 
never said to be lower than the Lord but is always regarded 
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as identical with him ( being his o\vn 'part'). Again, there is 
no pas3agc in the Git:i, \vherc the Jiva is given the designation 
C ak
ara'. 
Iorcover, 'the Itnmutable' is according to the Gita 
an object of meditation (XII. 3-4) and the goal of ascetics 
(VIII.ll); \vhile the Jiva is never such an object no
 such a 
goal. The term l1k
ara, is here used in contrast with the tenn 
k
ara, as in VIII 3-4, and therefore must have the same 
meaning here as in that verse (see notes 6-7 on Svc. Up. 
I. 7-12). 


4. Bh. Gi. XII. 1-4. 


ARJUN SAID:- 
(1) Which of those devotees \vho thus \\10rship you \\"ith 
constant devotion and those, on the other hand, who [\vorship] 
Cthe Itnmutabl<::' (ak
ara), 'the U nmanifest' (il7Jyalda), are the 
better learned in the [science of the various] paths? 
'fHE LORD SAID :- 
(2) 'fhosc \vho having fixed their Inind on me, being 
ahvays devoted [to n1c], and possessed of the highest beJicf [in 
111C ], \vorship rue, arc considered by tIle to be the best possess. 
ed of the [ right] path. 
(3-4) 
rhose, ho\vever, \vho \vorship 'the Itl1mutable t 
(ak
a1
a) the ineffable, the unn1anifest, the ol1Inipresent, the 
unthinkable, the unchanging, the unmoving, and the firm, 
having controlled the group of the organs (of sense and action), 
having the sanIe feeling to\vards everything, auet rejoicing in 
the \velfare of all beings, obtain none but me. 
NOTES :- 
1. 'fhc Gita here, n1entions the' Imlnutable' and pttru
a 
as the goal s reached by the released; so there are t\\.o kinds 
of worship or meditation and two independent paths. 'Yoga' 
in XIII. 1 means a path for salvation. 
2. The worshippers of the Immutable are here contrasted 
with those of pt"u
a. This contrast was alreadY,a burning 
question in the days of the MUl
qaka, Prasna, and Sveta.Svatara 
Upani
ds (Vide App. I). Though the Immutable is not here 
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stated to be lo\\"er than puyt.
a, it is 'lo\ver' according to XV. 
16-1H (and VIII. 21-22, as we shall just see). The \vorship- 
pers of PU1U
ll are said to be better possessed of the right path 
than those of the Ilnmutable because these latter choose a path 
more troublesome than that of the former (XII. 5). 
3. 1
he worshippers of 'the InuDutable' are 110t generally 
said in the Gitct to reach pUll1
a. As a rule they "enter the 
Inlmutable" (VIII. 11). So also in VIII. 21; II. 72; V. 6, 24; VI. 
28. Similarly the worshippers of Plt/
tl usually attain pUllt
a 
(VIII. 10; VIII. 22: VI. 31; VII. 18, 1.9; VIII. 5,16). In XVIII. 
53-55, we are toId that one \\7ho is devoid of the idea of 'mine' 
111ama 'becomes Bralunan' and then, having secured devotion 
to Kr
Qa, enters Kr
I).a. So, all the strength of these passages 
(XII. 4, VIII. 11, XV. 53-55), \ve tnay, \vithout assigning a 
secondary or metaphorical sense, to any \vord or sentence in 
these verses, conclude that generally the lneditators on 'the 
Immutable' reach 'the Inlml1tabl
' and that some of them 
reach also Kr
Qa after having obtained devotion to him. 
4. The verse under consideration (XII. 4) is important 
fronl the standpoint of the relation of the Immutable to puru
a. 
As (some at least of) the al

llra-lneditators are said to reach 
ptf1
a just like the purll
a-\vorshippers; the hnn1utable is not 
to be understood as a second independent entity by the side of 
PUI u
a, though undoubtedly according to the Gita the Iuuuutable 
is to be distinguished from pttrtl
a and is in a way lo\ver than 
puru
a, as said above in note 2. The next passage \vhich \\"c 
have to exan-.ine throws further light on the present question. 
5. Bh. Gi. VIII. 18-22. 
(18) All n1anifestatiol1s arise at the advent of the Day 
of Brahma. frolD the [lower] Unn1anifest (avYllkta); they are 
absorbed at the advent of the Night into that same called 
[technically] the U nmanifest. · . 
(19)- This same group of beings having repeatedly become 
[manifest] is dissolved [into its original source] at the advent 
of the Night, without a will of their o\vn; 0 son of Prtha., it 
arises [also similarly] at the advent of the Day- 
(20) However, beyond that Unmanifest [technically so 
called], there is another Ceternal Unmanifest Existence' (salliJ- 
tana avyakta blliiva) \vhich does not perish \vhen all 
beings perish. 
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(21) This [latter] Unn1anifcst Existence is [technically] 
called the Immutable (a,k
ara); [the sages] call it the Highest 
Goal. That [Existen\:e] [froin \vhich the libera.ted], after 
having reached it, do not return, is my Supreme Abode (palu1na 
dhall'Ia1'l ). 
(22) Higher (than the Imn1utable) is that puru
a obtain- 
ablc through unliivided devotion, in the interior of whotn [all] 
beings rest and by \vhom all this [visible \vorld] is permeated. 
NOTES :- 
1. 
 Verse 19 is a parenthetical one. The lower Untnani... 
fest in 18 is the source of all beings mentioned in verse 10. 
Verse 20 luentions hvo C nmanifest Existences. One of them is 
withdrawn when all beings perish. 'The other, the higher one. 
is eternal. 'fhis is called 'the Immutable' ( ak
arl1,) in verse 21. 
It is the hi ghest goal [of the worshippers of the Immutnble]. 
2. I have follo\ved the reading according to Sankara's 
comlnentary. If \ve had to read vYl1kftit in place of lI-vyaklat in 
20 b, \\'e lose the force of the contrast intended in the 
verse. IVIoreovcr, there is 110 difficulty in understanding the 
doctrine of the h.vo Unn1anifest Existences, as \ve have seen 
above. The lo\ver U nmanifest is again ll1entioned in Bh.Gi. XIII. 
5 where tlvyakla is the source of buddhi and therefore is the 
saine as the lo\ver prakrti .<Bh. Gi. VII. 4). 'fhis doctrine of two 
avyaklas becan1e D10St important in the days
of the LMBh' J as 
will be seen fron1 Ch. III. 
3. 'fhat the word dhilt1la1Z in verse 21 d means 'abode' 
can be shown on the strength of the passages in the Git
 in 
which the same or a similar word like pada or s/luina or a 
verb sho\ving n10tion from one place to another (with reference 
to the movement of the released) is used. In this verse also the 
expressions, 'having reached' and 'do not return,' point to the 
correctness of the interpretation. So, ak
arll is the 'abode' 
wherein Kr
l}a (or puru
a) dwells, and perhaps we are to 
understand the puru
a ('being higher" than the Immutable in 
this sense also. 
4. Verse 22 should be studied along with IX. 4. In the 
Jormer that pUrU
lJ in the interior of whom the beings rest and 
by whom "all this" is penetrated is mentioned, in the latter the 
same is said of Kr
1}a. So puru
a of verse 22 is the Puru
ottama 
of XV. 18, and paral) in the first quarter of verse 22 distinctly 
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means. that puft
a is higher (Para) than tl1l
 ImlTIutable. Pltlu
a 
is never identified with allsaya in the Gita. In Bh. Gi. VIII. 3-4 
both of theln are clearly distinguished frolll each other. 
6. Bh. Gi. XI. 18, 37 c-d. 
(18) You are thc Immutable (aka
ra) the highest wOlih 
kno\ving, you are the highest resting place of all this [\vorld]. 
You are the imperishable eternal protector of Dharma. I believe 
you to be the eternal pUrU$ll. 

 (37 c-d) 0 Infinite One, Lord of the gods, abode of the 
world, you are 'the In1n1utable' (ak
ara), the Being (i. e. the 
Manifest), the not-Being (i. c. the UnmanifesU, and \vhatever is 
beyond that. 
NOTES :- 
:I. First, it should be noted that these are the words of 
Arjuna \vho out of his homage to I{pjl}3. identifies him by turn 
\vith all the various gods and yet places hin1 above all of thenl. 
Secondly, in verse 18, Kr
l)a is identified ,,'jth the Immutable 
and also \vith ptU ll
a. "rh
 sanlC is also the sense of verse 37, 
\vhere K!t'l)a is said to be the Inlnlutablc and \vhat is beyond 
it. 1'his last expression '\vhat is beyond the Itl1mutablc:;', 
rt.fcrs to pllrU
(l. So, according to these verses also purtJ$a is 
above ak
arll. 
CONCLUSION :- 
On the strength of the above passages in which llk
ara is 
] llentioned expressly the conception of the Iuul1utable in the 
Gita. l11ay be summarised as follo\vs:- 
(1) The hl1mutable in the Gita is described (e. g. in XII. 3) 
in the sanlC negative terms in \vhich .the U pani
ads describe 
llk
aln (e. g. Br. Up. III. 8. 8; Mu. Up. I. 1. 6) or avyakfa 
(c. g. Katha Up. III. 15). 1
he Gita says that it describes the 
saine a
arll as is described by the kno\vers of the Veda 
(VIII. 11). 
2. It is distinct from PUrtl
£
 or PUI u
oltama (VIII. 3-4, 
10-11, 21-22; XII 1-4; XV. 16-18). 
3. It is lower than puru
a or purll
otta1na (VIII. 21-22, 
XV. 18 ). 



151 . 


4. It is other t
an the 10'Yer Nature called svablzQ,fJQ 
(VIII. 3 ), or the lower avyalda (VIII. 18-20), or brahtnan 
Ie the immediate cause of Activity U ( III. 15 ). 
5. It is above this lower Nature (VIII. 20-21 ), or in 
other words the lower Nature is tlborn" of the Immutable 
( III. 15 ). . 
6. It is above the Mutable (XV. 18.) or all beings 
(VIII. 18-19; VIII. 4; III. 14-15 ). 
7. In rela.tion to punt
a, the Inlffil1tablc 111ay be des- 
cribed as C the suprelne abode' of the pltrll
a ( dlri1,1Ul part1I1UlI!l 
1I1allza-VIII. 21-22; and pad(I-VIII. 11). 


8. It is the ultilnate source of all' Activity J (karlJltln) 
( III. 14-15 ) and all beings ( III. 14-15, VIII. 18-19 ). 
9. It is like pltrLl
a an indepcndent object of nleditation 
and a goal (XII. 1-4, VIII. 21). Particularly it is the goal 
of ascetics ( VIII. 11 ). 
10. Some meditators of the Inunutable reach pttnl
a 
( XII. 4, XVIII. 53-55 ). 
11. It may bc called paYtunll ak
ara (VIII. 3), partJ1nli 
gati (VIII. 21), partlllta dlldl1t!l1l ( V III. 21 ), aVYllkta ( VIII. 
2C-21, XIII, 3 ), kli!as/lla ( XII. 3, XV. 17 ). 
12. 1
hough both the Immutable and the pltrll
a are 
independently objects and goals of l11editation, the author of 
the Gita lhinks the latter to be the better of the hvo because 
it can be understood and reached with less trouble (XII. 5 ). 
. 
13. 1"he Immutable is one of the three eternal 
(santi/ana) principles in the Gitct ( VIII. 20 ) and it docs not 
perish even \vhen all beings including the lo\ver U I11nanifest 
perish. So, a
illu is unborn, unlike the lower avyak/a, its 
effect (VIII. 18, III. 15). It is also kutasflza ' unchanging '. 


.........- ...-....-..... 



APPENDIX III. 


No PLURALITY OF SoULS IN THE MAHABHARATA. 


Most of the passages in the Mah
bha.rata \vhich Prof. 
Hopkins, Prof. Deussel1 and Prof. Edgerton have explained 
as referring to the doctrine of the plurality of souls have been 
already discussed in Chapter III of the Thesis and it has been 
sho\vn that they have not the least kno\vle::dgc of this doctrine 
( see Chi III. Sec. 2). Only hvo passages where Prof. Hopkins 
believes that we have the. Incntion of the plurality of souls 
remain to be considered here, viz., lVIBh. XII. 315. 10e-f, llff, 
and MBh. XII. 350. 1-3, 7. 
1. MBh. XII. 315. lOe-f, Ilff. 
These verses can be easily translated as foHows :- 
(tOe-f) The U nn1anifest is eternal; the Manifest, 000- 
eternal. This we have learnt. 
(11) Men, \vho have compassion for all beings and who 
have resorted to kevala JiiilnlJ ('the kno\vledge of the Absolute'), 
sa y that the U nmanifest is one and also lnany. 
(12) Different [fron1 the Un ll1 anifcst] is the Puru
a; but 
the U nluanifcst called the Unchangeable. is [ in reality] not 
unchangeable. Just as stalks [issue] in the lush, so is this 
[ U l1m
nifest] born [ as the I\tIanifest ]." 


. Cf. Citlika. Upani
ad: "
tartlptltn ajtl1n dllruvam" 
and Bh. Gi. U ktltastllosk
arcJ 1.tcyale" ( Bh. Gi. XV. 16). 
This verse of the MBh. ( XII. 315. 12. a-b) also proves 
11lY point that the L. MBh. Sa.q1khyas have identified the 
t\VO Natures of the Aupanl
adas. (I am thankful to 
Prof. Schrader for the above interpretation of MBh. XII. 3.15. 
12 anJ for drawing my attention to the passages from Cu. Up. 
and Bh. Gi.). . 
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It should be noted that these verses use the terms 'lJyakta 
and avyakfa for the hvo metaphysical principles of the S
qtkhya 
of those names. 'fhis is apparent from the context. Prof. 
Hopkins' translation of 10 a-b must appear queer to any reader: 
Ie Puru
a is eternal and non-eternal, manifest and unmanifest". 
(GEL p. 123). Such an interpretation requircs no refutation. 
Then, in the case of verse 11, Prof. Hopkins removes puru
iJ
 
from its grammatical connection as subject of iihul} in 
cc avyaktaikatvaln ily ilhur Izanalva1!'- ptl1""",
1Js tatoo" (11 a-b). 
He \vants to show that this sentence teaches the doctrine of the 
plurality of souls and thercfore makes an independent sentence 
of CC n iiniitv111!' purtt
iis talhii" (GEL p. 123). In fact ekaiva and 
nalliih'a in 11 refer to the eternal U nmanifest and to the 11on- 
eternal Manifest in 10 e-f. In this sense they have been used 
very often in L. IVIBh, c. g. in XII. 305. 36 (see pp. 45, 74, 76). 
Avyakta means the S1111khya Nature, and therefore Prof. 
Edgerton is also wrong \vhen he explains avyakta-ekalva as 
'the esoteric unity of souls' and 'nantz/va' as 'the empirical 
plurality' and quotes examples \vhcre 'avyakta' is used of Brah- 
IDan Of the Lord, but does not trouble hin1self about what it 
could have meant throughout in these S
qtkhya chapters of 
the L. MBh. (AJP. Vol XLV, 1924, p. 26). Prof. Deussen is 
quite right h
re \vhen he explains pUrlt
a
l in 11 b as human 
beings and as the subject to ilJlll
z il111a (VPTM p. 653). 
2. MBh. XII. 350. 1-3, 7. 
The second and last passage which remains to be 
examined in this connection is found in chapter 350 of MBh. 
XII, which teaches indeed a plurality of souls, but without 
reference to the Classical S1f!lkhya and in a diffcrent sense. 
The first fact to be bornc.in mind in interpreting the verses in 
question is that they are, like the \vhole of the Na:r1yaQiya,. 
much later than the chapters describing the S1q1khya and 
the Yoga Schools of the Mahabh1rata (XII. 302-317), and that 
the two chapters (350-351) dealing with the problem, never 
before raised, of pu.r
a-balzutva form the very last section of 


- 
· This is evident from its general character, but also e. g. 
from the statement (343, 11 £11.) that Uthe nectar of the story 
about N1nlyaQa" has been won by churning the ocean of the 
UBharata of one hundred thousand (verses)". 
20 
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the Narnval}iya. Secondly, the verses state that the philoso- 
phers of the Sctf!lkhya and Yoga Schools believed in many souls 
"in the world" (b"haval) ptlrtl
a loke.-MBh. XII. 350. 2). Thus 
the passage mentions an empirical plurality of souls, and not 
a real one which came to be believed, in- perhaps only when 
the Satpkhya became atheistic. Moreover, in verse 350. 7, 
the interpolator of these chapters (350-351) himself adlnits 
that "Vy1sa" did not teach plurality of souls, but only "unity of 
pltru
a" (puru
( ,ikalvil). This is a frank admission that in the 
lVlahabharata we have always "unity of soul", since "Vy1sa" 
can refer only to the "author" of the Mah1bh1rata. And 
lastly, as regards the explanation of the problem given here, it 
is not thc desire of the interpolator to misrepresent the 
(Classical) Satpkhya vie\v, as Prof. Hopkins charges him \vith 
having done, but the interpolator admitting that the Sal!lkhyas 
teach an empirical plurality of souls, tries to explain it from 
his o\vn standpoint (350 7) which is that of a Pclficaratra, as 
Prof. Schrader ri 
htly points out to nlC. 'rhe doctrine of one 
Purut'a as the "Source 11 (yol1i) of l11any souls (balzanii:f!'. 
puru
il
tij'f!l yallz llikil Y01Ji
-XII. 350. 3) represents the posi- 
tion of the P1ncarcltras who adnJittcd a real internal diffcrence 
(svagafllbheda) in one sole Being. 
Thus, even this last passage goes directly against Prof. 
Hopkins' conclusions. and on the c(lntrary, ad111its pcsitivc:ly 
that in the 1vIah1bharata "Vy1sa" has taught "unity of pllru
au 
(350. 7). 
I wonl() not repeat here the other passages discussed 
already in the text (see Chi III. pp. 42, 45, 74, 7
) where 
I have shown that Professors Hopkins, I)eussen and 
Edgerton werc wrong in referring thcn1 to plurality of souls. 
1"'hus, in the Mahabharata \ve have no plurality of souls and 
the only passage \vhere an clnpirical plurality of souls is 
mentioned \vith:)ut expressly excludit!g a real world-soul and 
a Supreme Lord is also a \vitncss for the "unity of puru
a" in 
the Mahabh
rata. 


."loke" means "in the world", as opposed to ' Vede" "in the 
Scripture;" compare "loke Vede Cel pral"ita
l Puru
otfal'n£lll' 
(Bh. Gi. X\T. 18), and also "lokllvat" Hl l\r. Sit. II. 1. 13, 33. 
etc. and "loke" in Br Su. II. 1. 25, where also "Joke" is con- 
trastt:d with \vhat is stated "in the Sruti". 



APPENDIX IV. 


INTERPRETATION 0l4' THE BRAHMASUTHAS.. 
This appendix has been prompted by hvo considerations: 
firstly, I felt it to be my duty to the reader of Chapter IV to 
justify in a more extensive \yay the unusual nlcthod applied 
tlu)re in the interpretation of the Sutras; and, secondly, I \vish 
to invite criticism of lny Inethod with a view to undertaking if 
encouraged to do so, an independt:nt interpretation of the 
\vhole of the Brahnlasutras. The contrast bct\veen illY inter- 
pretation and those of the Araryas is the necessary result of n1Y 
conviction that these, including even Sarikara, \vcre not in 
possession of an unbroken tradition. Ho\v the latter got lost, 
I am at present unable to explain; but the fact of its having 
been broken long before Satikara \vill, I beli
ve, become evident 
from the consistcncy of my interpretation in the follo\ving 
pages as against the farfetchedness and often palpable impossi.. 
bility of those of the A.caryas. 
1. Br. Sit. 111.3.1-53. 
SECTION. 1. 
Oneness of Goal. 
(1) [ Brahn1an ] is such that the [very same] idea ther
- 
of is [ to be had] from all the Vedanta texts, because of the 
absence of any differenc
 in the scriptural injunction, etc. 
(2) ]f it be argued: c, No. [All the Vedanta texts do not 
teach the same Brahnlan] because of the differenc
 [in scrip- 
tural injunction, etc ]", we reply: uNo. [If the Vedanta texts 
are similar] even in 0 n e [out of the scriptural injunction) 
name, etc.] [we would say that a 11 of them teach the same 
Brahman]. 
· The division of the Sections ( adhikara
las ) followed here 
is my own. 
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(3) [Although the same Brahman is taught in all the 
Vedanta texts, one learns only one of these and not all] because 
[the rule of studying] the text of one's own Vedic Branch is 
indeed such, and one is religiously qualified for ( the study of ] 
the customary text (only). And that rule is like that of [taking] 
the water [ from one particular well, although one can take it" 
from any other watering place as well r 
(4) And [there is a text which] also shows it 2 . · 
NOTES :- 


1. The reading "savavacca" in place of salilavacca 
will give the following interpretation: U And that rule is like 
that of the sllva-sacrifices [\Vhel-e complete option is given ]." 
2. c. g. Bh. Gi. V III. 11, as Salikara rightly says. Note 
that the problem in this Section is whether all the Vedanta 
texts teach one and the same Brahman, or hvo, or many... 
SECTION 2. 
Collection of Thoughts. 
(5) A Collection [of aU the attributes of the object of medi- . 
tation, mentioned in all the Vedanta texts] [should be Inade ],' 
because of the non-difference (i.e. identity) of the goal, as 
[is done] in the case of [the rites] which are subordinate to 
vidlti (the Vedic precept), and [the collection shoul
 be 
made only] in so far as the context is similar 1 [in the Vedantas 
concerned ]. 
(6) If it be said: (I The difference [of goals J
 does exist 
because [of the authority] of the Word,u we reply: cc No, 
because of non-distinction [in the Word ]". 
to 
(7) 4t Nor [ can the view of the difference of goals be 
maintained] on the strength of a difference of 'the context.' 
( prakara{ta ) as in the case of pllrovarlyastvll " etc. 
(8) If it be said: U [1'here is a difference of goals] because 
of ' the designations · ( sa'pjfiii ) [like ak
ra and putU
a]," we 
reply: (C It has been already explained, and thJ.t is even admit- 
ted. here ( by us )." 


,.. 


· this, .as in Br. Su. 111.3.33 
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(9) And [the difference of goals] is inconsistene because 
of the omniprcsence (of both the so-called goals). 
NOTES :- 
1. i. e., the Siitraka:ra allo\vs the "collection" of the 
, attributes of puru
a, only fronl the pllYlI
a-tcxts and not from 
the ak
ara-tcxts also, \vhen one nH
ditates (\11 pllrll
a. 
2. Note that the opponcnt seeins to have in his mind the 
two g
als : ak
ara and purlt
a. 
3.. 'Sailkara reads 'salnal1jasa1n,' but I follo'N the reading 
accepted by most of the other A.c1ryas. 
SECTION 3. 
7'7.e)0 JVa1l1eS of Ihe Goal. 
(10) Because there is 110 difft:rcnce in all (other points), 
these h\"o (designations) are (to be understood) othcr\visc 1 . 
N.ote :- 
The Siitrakara agrees to a difference of h
"o sanljFiiis, not to 
that of goals, the goal being in all Upani
ads (and the Gita) the 
saine because aU other points, codanii etc. are the saU1C every.. 
where. 


'SEC""ION 
1. 
Attributes of puru
a. 
(11) l'he attributes, beginning with "bliss ,. (ananda) 
belong to prad hilna 2 [ and should be collected for the medita- 
tion on the san1C, as said in Siitra 5 above ]. 
(1
) 'I'he attributes
 such as' having priYll for the head' 
(pliyasiras/vlJ,) do not COlne up for consid
ration because [these 
attributes sho\\' ) an accumulation and a dhuinution which arc 
[possible only] in case of there bcing a difference [in the "goals" 
to be achieved]3. 
(13) But the other [attributes] [should be collected] because 

f the salneness of the object [of meditation]. 
(1
1) [The attributes such as 'having pliya for the head) are 
not to be collected ] because of their non-utility in meditation. 
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(15) And because of the \vord at1nan 4 [used as predicate 
I 
of allanda in the Sruti ]. 
NOTES:-- 
1. 'rhis is' probably a reference to Br. Sft. I. 1. 12, 
because. no Sruti gives a list beginning \vith bliss, as is 
rcquired by the Sutra, not even Tai. Up. II. 1 which is 
referred to in Br. Su I. 1. 12' and indirectly in the 
present Sutra. 
2. 'Pradha1ta' is a \vord used for puru
a even according 
to Sankara ( Sit. Bh
. Br. SU. III. 3. 33). In the days of the 
Sutrak
ra pradhcil1a \vas used for the personal pllrU
(1, c. g. in 
?vIBh. XIV. 19. 47-48, XIV. 18. 32 (see Chapter IV). 
3. Note that the Sutrak
ra rejects such attributes of 
pttru
a (in 1'ai. IIp. II. 5) as do not agree \vith his standpoint 
that llk
{/I'll and ptlru
(1, arc only two names for the same 
goal (Hr. Suo III. 3.8). I-Ie \vould reject also brlllz,na- 
pucclzatva of PUl"t
ll in" brll1z11l11 pucclzarp. prali
tlza " ( Tai. 
Up. II. 5 ). 
4. "A11011da ii/nul, " ( Tai. Up. II. 5 ) n1ay have nleant : 
U A"lluda is the l\tman of the pUrll
(1, [just as jl7.lll is the Abnan 
of ak
arll or Brahman, Chao Up. VI. 3. 3)"; but the Sutra. 
k
ra. understands it to n1can u 1i1l11llda is the Atman " i. e. 
u A"allda is the Paramatman or pradlzillla". 
SECTION 5. 
M elhod of pu
a-1neditatioll. 
(16) Prad1z,iltlJ should be grasped [ in the Ineditation] as 
[identical \vith] the Self ( attnan) [of the meditator], as is the 
case in [the meditation of] the other [i. e. ak
ara], because 
of what follows. 
. 
(Ii) If it b
 said; CC[P/adlzcllla. should be so comprehended] 
because of the 'invariable concolnitance' (a1tVaYlJ)" we reply: 
"[ Still] it may be because of the C affirmation' tJvadhiJ,la
'Ia)Z ". 
NOTES :-- 
1. A1Jvaya is 'the invariable co-existence' (oPP. of vya. 
fireka); here, that of the Jivaand pu,u
a in the hUD1an heart (1) 
2. Avadhiira1'}a is cc eva" in U aim ety ev opaszta" Br. Up. 
I. 4. 7. 
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. SECTION 6. 


The FU1Jctiolls of ak
ara and pu,.u
a. 
(18) [The topic (praknra1)a) in Tai. U.p. II. 8] is not 
the same as that which has preceded, because of the ,descrip- 
tion of the function [ of a.k
ara in this passage ]. 
(19
20) "(The function.s of 'delighting' and 'a\ving') are 
the same
 and this is so because of the n
n-difference ( of the 
topic in these sections of the Vedanta). Even in other places 
it is so because of the connection (behvecn the two functions) J ". 
(21) Not, indeed, because of the difference [bct\veen the 
two functions of 'delighting':! and 'a \ving' ]. 
, 
(22) And [ the Sruti ] sho\vs it. 
(23) l\:forcover on this ground [ we distinguish bchvccn ] 
'maintenance' (or sustenance) (SIl1pbhr/i)3 and 'hea.ven-pcrva" 
sion' dyuvy£ipli" [as the functions of pltrll
a and tll

ar{f, 
respectively]. 
(24) And [the topic in 'fai. Up. II. 8. is not the same 
as in the preceding sections i.e. Tai. Up. II. 1-7] because the 
other attributes 3re not herein mentioned as they are in 
the sections of pltru
a-lorcfi. 
(25) "[ 'No, aksara is not Inentioned in 11ai. ljp. II. 8', or 
'No, the topic of Tai. Up. II. 8 is not different fronl that in the 
preceding secth)ns'] because the objects, viz., penetration and 
others [n1cntionec1 here] arc differcnt [fron1 those usually 
mentio
H
d \vith respect.to ak
llra, e. g. those in l\fu. Up. II. 2. 
3-4 ]6 ". 
(26) [No], but in case of anyone of these objects miss... 
ing ( halli ) one should take it over (ttpayana1n Y [from any 
other text \vhcre it is 110t Inissing], because of the subordination 
. [of such objects] to the [express] Word I as is done in the. 
case [of the non-mention of one or more] of kusa grass, a 
piece of cloth (acchalldas - a seat? ), a hYlnn and a by-song; 
this ha
 been already explained. 
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27. (One must take in the objects not mentioned in his 
text from other texts where they are mentioned,) because there 
remains nothing to be accomplished hereafter (by the 
liberated ), for so say the follo,vers of a certain Branch. 
NOTES :- 
1. As 'vii' in Sittra 21 sho\vs, these t\vo Siitras (19-20) 
are Piirvapak$ll Sitlras. 
2. According to the Sittrakara, "delighting," tlllal1da1ta 
( in Tai. lJ p. II. 7 ) and "a\ving" ( in b/zl
ti aSI11lit 1J{iln{z pavate 
'fai. Up. II. 8) arc re-:.pcctivcly the functions of puru
a and 
ak
a ra. 
I 
3. Cf. biblzarti in l
h. Gi.XV.17, bharate in Sve. I.Jp. I. 8. 
4. Cf. cil7)i in ilipild as)' illllr1al!l divi-Cha..lTp. III. 12.6 
also Ch
. Up. III. 13.7. 
5. 'fhis sho\vs th
tt prlldhlilla is, according to the Sittra- 
kara, pltnl
(", and that the Siltrak;ira n1akes a distinction 
behveen pltH'
t1,-l'h(yci and a/

ara-vidya. 
6. Note that the Acary.1s do l1 f >t kno\v the Sruti to which 
this Sittra n1ust refer. 
7. Instead of tlpli}'lll1asabdase
atvil/ I propose to read 
UpaVallall'l sllbdll
esalva/. I believe this ,vas the original reading 
as is suggested by the context, by the presence of the \vord 
'hanau', and by the fact that the Acarya.s could not give any 
satisfactory 111caning to the Sutra. as they found it. 
SECTION 7. 
Option of tlze J.VaIlIC for J.
Il'ditatiol1. 
(28) [One Inay Ineditatc on either of the t\VO, puru
a 
and ak$ara] in accordallce \vith his c\\'n \vish, because both 
of them are not in disagrcelnent [\vith the Scriptures]. 
(29) 'fhe goal ( /!,ali ) is fulfilled in either way, because 
otherwise [ there \vould be ] an inconsistency [in the Scriptures]. 
(30) [ Such a statenlcnt that one may meditate on either 
of the h
o according to hIS o\vn ,,,ish] is quite proper because 
\ve find an object of such a nature [in the Scripture] as '\Fe 
find Sl1ch a one in the \\'orld. 
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SECTION 8
 
Number of Thoughts to be collected for 
M edilafioll on. pttl
a. 
(31) There is no obligation (niyama) that all the 
thoughts on pradlzalta should be collected for meditation on 
it; [but] there is no opposition [ to su\;h a collection] because 
of the W ord 1 and of Inference. 
NOTE :- 
1"he collection of the thoughts was taught for the first 
tinle by the Sutrakctra; the Srutis, \vhenever they describ
d 
the 1l1cditation on PUI u
aJ enumerated a fe\v of these attributes 
and said that the IDcditator on PUflt
(l so far described w0uld 
thereby reach his goal. 


SI
Cl'ION 9. 
No Collection of /he TllOUglz/s dll,ring adllik{ua. 
(32) [The thoughts 1 ] \vhich belong to the religious 
qualification (adhikara) should [be allowed to] remain [ in 
the medit'\tion] only so long as the qualification lasts. 
[Or, the collection of iJdhikiilika thoughts should be 
restricted to as many of them a
 are in acc
rd
nce w
th the 
meditator's qualification ]. 
NOTE :- 
" AdhikjjrikiJ
uim" in the Sidra suggests that dhiyam is 
understood; and this is further confirmed by dhiyiJm in the 
next Sidra. . 


SECTION 10. 
. 
Meditation on 'alqara '. 
(33) But [to collect] the thoughts on alqara for the 
purpose of meditation on it is discountenanced ( avarodhal) ) 
because of [their] common [negative] character l and because 
of [the meditator's] becoming that ( i. e.aqara ); the case is 
similar to that of the aupasada rite; this has been already said'. 
(34) Because of the Scripture stating ( that) II so many' J, 
are the attributes of alqara. 
21 



162 


NOTES :
 
1. The word U sa",anya ", which is variously interpre ted 
by the commentators seelns to have in fact only the simple 
sense of "common character" and this COl1unon character 
of the a
arap-assages is their negative nature, which renders 
the collection of the thoughts on a
ara unnecessary. 
2. A reference to Br. Sii. III. 3. 8 and 10, or to Br. 
Sii. III. 3. 11. 
3. The Siitrakctra seems to refer to the fact that the 
ak
ara texts mention the attributes of ak
ara in such a way 
as if they intended to exhaust all the attributes in that single 
list. See e. g. Br. Up. III. 8. 3-11. 
SECTION 11. 
lJf ctllod of M editatiolZ on llk
ara ( see Sec. 13 ). 
(35) The Ineditator on all
ara is to think of ak$fl.rn as 
[ present] within his own self, as i 11 the case of [ meditation 
on] the group of blzulas 1 . 
(36) If it be said: U [ All
ara is to be thought of as within 
the Ineditator's self because] otherwise the difIerence [between 
ak$ara and pradlliina] \vill remain unexplained ", we reply: 
u No. 
rh
 case is like that of a second precepP. 
NOTES :- 
1. The five elements of the body and their deities. 
2. According to the Siitrakttra, pltrll
a and ak
:zra form 
the basis of two precepts for the same goal. 
SECTION 12. 


, 
Interchange of Thoughts on purU$a and ak
ara. 
(37) [In the texts about a
ara and punt
a we find] an 
interchange [ of (some of) the attributes or thoughts of a
ara 
and f>urlt
a ], because [the Srutis] distinguish (ak
ara) as they 
do the other (purtl
a). 
(38) [For example, \ve may point out that] that same 
[Sruti \vhich describes pur
a as ij""anda 1 etc. distinguishes 
a
ar(l \vith such distinctions as properly belong to puru
a]Z . 
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(39) The attributes satya 3 and others. may be, at the 
wish of the meditator, taken in the meditation on the other 
[than that \vith reference to \vhich they are Inenboned in Tai. 
Up. II. 1] (i. e. in the meditation on pltl'u
a), and in that [ with 
reference to \vhich satya and others are mentioned] (i. e. in 
the meditation on a
ara) [the meditator, may, at his \vill, 
collect attributes] from CI aya/ana " and those that follo
. 
( 40) ['fhe attributes of pttrl
a when mentioned by the 
Sfuti with referencc to a
ar£1,G should, out of respect [for the 
Sru1i] not be dropped [ in the meditation on ak
ara ]. 
( 41) ['''his rule of non-dropping or U interchange " 
applies to an attribute of puru
a ] when it is present [in an 
ak
ara-text]. [This is done] out of this [respect for the 
Sruti ] because it .is the word of the Srutf. 
(42) There is 110 rule for deciding [which arc] those 
[ interchangeable attributes ]; the fruit of such a standpoint is 
that there is no objection [ from the side of the Scripture] to 
(ak
llra and pUlu$a) being thought of separately (Pr1hag dIll )8. 
NOTES :- 
1. Tai. {J p. II. describes puru
a in II. 7 and ak
ara or 
Brahman in II. 1. 
2. The Sutrak1ra has in his mind II Slit yam jiial1aln 
ollal1latn brllhl1'la "--Tai. Up. II. 1, as is evidcnt. from the 
word sat)'ildayal} in the next Sutra (according to my sugges- 
tion). He thinks that satya, jiiana, anal1ta are properly 
speaking the attributes of purzl
a, but by way of " interchange 
of attributes", the Sruti assigns them to a
ara. 
3. I have divided the words in Si1tras 38-39 in a differ- 
ent way {rom that in whidh they are found in all existing Plltltas; 
and in place of ' kiitl'liidltaralra ' ( in 41 ) I have substituted 
, kiil1liJd i1aratra' which is the reading according to Madhva; 
thus, Sutra 38 is ( saiva hi ' and Si1tra 39 reads "satyadayalJ 
kilnlad itaratra latra c a'Vatanadibh,ya
." 
 
4. No commentator has been able to quote as 'lJi
aya- 
'lJ?Jkya a Sruti which gives a list of attribntes beginning with 
satya, as is required by the Sutra. All the conjectures of 
Sailkara and others seem to me unnecessary; they are a proof 
of the loss of tradition. 
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5. Ayatanildibhya1} is explained by no interpretor in a 
satisfactory way. I believe, the Sutra
a refers to the attri- 
butes that he has enumerated in Br. Su. I. 3-4 \vhich begins 
with dyu.blz'lJiidyti)'atal1om svasabdiit ( Br. Sii. I. 3 1). This 
also shows that in Br. Su. I. 3-4 the Siitrak1ra has discussed 
such texts as primarily refer to ak
ara: 
6. U Prasasana " in Br. Up. III. 8. 9 (Br. Su. I. 3. 11) is 
an example. 
7. This sounds rather tautological and tautology was 
strictly avoided in the Siitra literature. A better explanation 
if suggested by any scholar \vill be welcotned. 
8. Sai1kara reads " Pr/Izag hi ", but others have the read- 
ing which I have followed. Siitra 50 (prajiiiintara) confirms 
the correctness of the latter. 
SECTION 13. 
Method of Meditatio1J 011 a
ara (con/d.). 
(4
) [During meditation, ak
ara is to be conceived of ] 
in that very way in which p1adlld1ta 1 is comprehended for 
the same purposc; this has been already said.' 
NOTES:-- 
1. Here, again, an the available recensions read pradiin- 
tl2'ut the meaning of which nonc has been able to explain 
satisfactcJrily; I have taken U pradlziJll1l1)al "to have been the 
original reading. (See the notes below. ) 
2. This refers to C ilara'IJad ' in Br. SU. III. .3. 16, and it 
also proves the correctness of the change in reading I have 
proposed above. 


SECTION 14.- 
Superiolily of ak
ara to puru
a. 
(44) Because of the majority of the texts [describing 
ak
ara], that (i.e. ak
ara) is more important [as an object of 
meditation] (than pradllalla). 
(45) Even then!, the option already stated [holds good] 
because of the context of the texts [ describing it]; so it lnay be 
as is the case with (optional) rites and with the mind of man. 
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(46) And [the fornler option holds good also] because' 
of the transference [ of the attributes of the one to the other in 
case of ak
aru and purtt
a]. 
(47) But, [the meditation on puru
a is] nothing else but 
vidya (the doctrine of liberation), because of the affirmation 
[ in the Sruti ]2. 
(48) And because We see a text [ to the cffect ]. 
(49) And there is no objection [to pllru
a-Up{iStll111 ] 
I 
because of the superiority of the evidence of the Sruti text and 
other proofs [to that of pure reason ]. 
(50) And this Coption' purvavil
alpal}) is seen from [the 
evidence of] the thenle (or 'introductory relnarks') etc. to have 
the difference (Prtlzakfvavat) of another (way of) understand- 
ing; this has been alrcady said 3 . 
(51) Though there is an analogy [bet\vcen the pu
a- 
attainnlcnt and a world 4 like the \vorlds of Indra, A.ditya, etc. 
mentioned e. g. in 13r. Sit. JV. 3], there arises no (C fault of 
purz
a being regarded as a world" ( loktipatii), because [the 
idea of purtl$a as the goal in absolution io the form in which 
\ve have to understand it] is found [ in the Scripture, and the 
Scripture is the highest authority], nor indeed [is there any 
possibility of puru
a being looked upon as 'a world' loka] 
just as there is no possibility of Death [in the I{atha Upani
ad 
being looked upon as the death kno\\"n in the 111unan \\10rld]. 
(52) And [ the fonner option holds good because both 
a
ara and puru
a have] a similarity of words 6 with para (the 
Highest), but the app1ic
tion [of a term particularly to either 
of the two] is based upon the frequency ( of usage ). 
NOTES :- 
1. U Tad aPi " should be transferred to this Sutra from 
the preceding one where it stands according to all the com- 
Ulentators. 
2. This is a reference to Mu. Up. I. 2. 13. 
3. This is a reference to Br. Su. III. 3. 42 (Pr/hag dhl ). 
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4. TaL Up. II. 1 says that the liberated soul e n joy s 
a 1 lob j e c t s 0 f des ire in company 0f the 
intelligent Brahman; this sounds as if the liberated soul wer
 
to reside in a \vorld (/oka) like the worlds of Indra, Prajitpati, 
etc., \vhcre also sitnilar enjoyment of desires is described as 
taking place. . 
5. The Siltraka:ra seems to mean that \vords like iibnan, 
jYOii
l, Brahman, etc. \vhich are used. for the Highest Being 
( para) can be used for either of ak
llra and pttru
a ; he means 
also that even the words a
ara, pllru
a etc. may have been 
used interchangeably, but the frequency of usage helps us in 
deciding the sense of any particular passage. 
SECTION 15. 
Choice of Ol1e Duly oul of Ihe T1VO. 
(53) One [of the two options should be accepted for 
meditation, because that one \vhich is accepted is to be 
n1cditatcd upon as identical with the self of the meditator, and] 
because the self [ of the meditator] exists [already] in the 
body [ and the meditation involves the identity of hvo only, 
not that of three ]. 


SJ.;C'rION 16. 
No Invariable Co-existence of Ihe Objecl of AJediialio1J and 
tile Meditator. 
(54) There is a l,)gical non-eo-existence [of ak
ara or 
puru
a and the Jiva], because [ the first 1\\0] do nat [necessarily] 
exist \vhere the [last] one exists; but the case is different 
I 
fron1 \vhat we find l [in Sruti and Smr ti ]z. 
NOTES:- 
1. Upalabalzi, in the Siitras, meads "the finding of a state- 
ment in the Sruti" e. g. in Br. SUI II. 1. 36. Bh. Gi. XVIII 
61 says that Isvara (not "Jiva" who does, of necessity, reside in 
the hUlnan body) resides in the heart of all beings. The Siitrakc1ra 
says that it is not so in meditation. He seems to think that 
a/
ara or PIli 
a does not reside in the heart by nature, but 
one of the two Inay manifest itself therein after the meditation 
is carried out. 
2. The Sut
as (54 ff) refer to aliJ!.opasana and therefore 
are not discussed "here. 
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Two Aupani
da vie\vs are here criticised by the Sit trak
ra. 
fa} Br. sa. III. 2. 11-21. 
These Sutras embody a refutation of the vie\v that in the 
Highest there is a "distinction of place" (st/lilllablzeda): 
(11) [It can] not [be said that] [the hvo sets of chara- 
cteristics Inentioned in] the two-fold taxts 1 are those of the 
Highest One z even 3 with regard to [different] pJaccs (st/ziillata{l) 
[\vithin the Highest One ], for, [they belong to it] every\vhere. 
(12) If it be said: "No [i. e. the two-fold attributes do 
not belong to para C in every part of it' StJY1.'afra], because 
there is a difference [in para itself, viz., the diffcrence of 
space or place-sthiilUl 4 )"; we reply: U Not so, because a statc- 
nlent about that (i. e. about the difference of space) is not 
found in each textS I' or U In each text there is a reverse 
statemcnt 6 " . 


(13) 1\foreover, the follo\vcrs of one Branch of the 
Vedas [ rcally say] S07. 
(14) For, it (the Highest) is certainly, formless, that 
[ formlessness] being its chief [aspect ]8. 
(15) And it is like the Light', because [its description] 
cannot be futile. 
(16) And the Sruti does describe it ( i. e. para) as U only 
that JI ( lallmiJl1-a )10. 
(17) And the Sf1
till shows [that the U whole" (.f para 
has all the attributes that belong to it], and the Smrti does 
the same. 
t 
(18) And for this very reason
 [\\'e have in the Sruti 12 
para brahr"an's] comparison like that of the Sun and water 
<- kllttl. )13 and others. 
(19) But, in so far as (para brahmatz ) cannot be reflect. 
ed as [the Sun] in the water, (Brahman) is not like that 
( i. e. the Sun) [in becoming cc many" r t . 
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. (20) [Para brahman:s] 'participating in increase and de- 
crease is explicable on the ground of that characteristic being 
included [in the coincidel1tia oPPositorut/1,]; it is so because 
both the [mutually contrary] attributes 
re reconciIiab1e 
[ in para brall11tan ]. 
(21) And because the Scriptures show it ls . 
NOTES :- 
1. The texts giving separately the coillcidcntia opposi. 
forum. 
2. Note that para. is u
ed by the Siitrakara \vhen he 
speaks of th
 Supren1e Being. \vithout any particular reference 
to it as prJ.ldluinfl or l,.1l
aril. Para \v(\S so used in III. 3. 52. 
3. 'Even' aPi implies the Sutrakara's rejection of the 
vie\v that the two-fold texts can be explained as describing 
two forms ( TIZPtlS ) of the Iiighcst or as describing ak
artl and 
puru
a as two separate entities instead of bNO places (sthilua) 
in the High
st. 
4. This pillv(lpak
a scen1S to sta.te that a
a,.lt and puru
a 
are ntunerically one, but ak
ar(l is the lower place and puru
a 
is the higher place in the I-lighest One \vhich has got this 
spatial distinction within itself; so that the negative senten
es 
(alla1)U, ahrasva etc.) and the positive ones ( satyakiil11a, 
slllYllSlJlnklllpa) should respectively b
 applied to these two. 
The opponent seems to have referred to such texts as Mu. Up. 
II. 1. 2 \vhich says that PUYlt
:J. is above {lk
ara. 
5. 'fhe Siitrakclra means two texts which describe only 
pur
a or ocly a
ara. 
6. Here the Sittrak
ra may refer to the attributes of 
PUI uJa (praSaSll,I1a etc.) mentioned lwith reference to a
ara 
(e. g. in Br. Up. III. 8. 9) or vice versa. 
7. Pr.;.)bably the Siitrakara refers to Mu. Up. I. 2. 13 
where ccakJal'l1 punqa" is Jnentioned so that there is no difference 
of place in the two as is mentioned in Mu. Up. II. 1. 3 where 
pllrU1a is said to be above a
ara. 
8. According to the Siitrakc\ra, puru
a and a
ara are, as 
it were, two aspects for meditation. The former has a form 
(
r. Sit.. II 2. 2.3); the latter has none. A
ara is more impor. 
tant than puru
a (Br; Su. III. 3. 44). 
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9. The pa,vapalqin seems to l)ave pointed to such texts 
as Mu. Up. II. 1.. 4." The Siitra
ra says that the description 
in II. 1.4 is not futile because the para is itself like the Light. 
10. ccHe is like a solid mass of salt, which is without an 
inward and without an outward, a mass of juice, the whole of 
it (krlsna rasaghalla eva) ....................." Br. Up. III. 2. 16. 
11. The Siitrakctra refers to such texts as describe para 
brtJ/"nan to be possessed of contrary attributes e. g. Sve. Up. 
III. 19, 20; Katha Up. II. 10, 20; I
a Up. 5; and Bh. Gr. 
XIII. 12-13. 
12. T,he reference is to the Brahm'\bindu Upani
ad as 
quoted by Satikara and other COlnnlentators. 
13. KaRl, is used in the sense of water in the Maitntyal}iya 
Saf!lhita:, Satapatha Bnthmal}a and even in the Ya:jii3.vlkya 
Smrti. 'fhe word ambu in the next SiJtra also shows that 
kam in this Sidra stands for (water'. 
14. i. c. the manner in which para becomes many is not 
that in which the Sun, the Moon etc. become many. This 
restricts the cOlnparison of para. with the Sun etc. 
(15) See e. g. Sve. Up. III. 20., Bh. Gi. XIII. 16. 
(b) Br. SU. III. 2. 32-38. 
These Siitras embody a refutation of the view that there 
are two goals :- 
(31) "[The Supreme One 1 is] higher than this [avyakta, 
as described in Br. Sit. III. 2. 23], because of the designations 
of a bridget, measure 3 , connection\ and difference' [which are 
applied to avyakta]". 
. . 
(32) But [it is not so] because [the designation "bridge" 
is] due to the common characteristic'. 
(33) [Because the designation of measure is] for the 
ease of understanding, like [the designation of] its [four] feet 
[which cannot mean that the para is a quaclruped]. 
(34) [The designation of the connection of the Unmanifest 
with punqa] is due to the mention of a particular place in the 
Supreme One 1 ; [otherwise everything is para and th
se with 
22 
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which avyakta is connected are different places in pallJ]; it is 
similar to the case of the LightS etc. 
(35) And because [in -the case of the difference of a
ara 
and pttru
a] there is the possibility of an explanation 9 . 
. 
(36) And, because the Sruti negatives the existence of 
any other principle [besides a
aralO.] 
(37) Hence the omnipresence l1 [of a
yakla] which is 
established in the texts which mention the extent (of Brc:\hman) 
and in others. 


NOTES :- 


1. As lu in the next Sutra shows, this is a pllrvap:lk
{l, 
Sutra. 
2. Chc1.. Up. VIII. 4. 1-avyakfa or ilf1nflll is a bridge. 
3. Chao Up. III. 18. 2-Brahman has four feet; therefore 
it is limited; the ul1lilnited 111Ust be beyond it. 
4. Avyakta is connected \vith pltru
a on the one side 
and Inahad or the lower Nature on the other e. g. in Katha 
lJp. III. 11. 
5. Ak
ara is. different from purll$a e. g. in Mu. Up. II. 2, 
Bh. Gi. XV. 18, Sve. Up. 1. 6. 
6. The Sutra.kc1.ra does not admit that pu.YlI
a is higher or 
other than a
llra, and that therefore there are 1\'10 goals. 
Ahlla'lI is called a bridge because like a bridge \vhich helps in 
crossing a river, iiltnalt helps in crossing the sea of \vorldly 
existence. 
7. The Sutrakara does not belit!'ve that the twofold con- 
tradictory attributes belong to different parts or places in the 
para; they belong to every place in the Supreme Being; but 
he adn1its the distinction of place as such in para without 
reference to its attributes. So there is no inconsistency in the 
Siitrak
raJs position in III. 2. 11 and in this Sfdra. 
8. The Light is called star, Moon, Sun, fire, flame, with 
reference to its presence in different places, so the para is 
called puru
a, alqJra etc. with reference to its presence in 
various places. 
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9. In Br. Su. I. 4. 3. avyakla (in Ka!ha Up. III. 11 ) is 
explained to be lo\,.er than ptt1ll
aJ because as the Nature it is 
dependent on the latter. This seems to be the upapatfi in 
the Sidra. 
10. The Sittrakc1ra, naturally, refers to such texts as deny 
the existence of any principle other than ak
ara c. g. Br. Up. 
III. 8. 11. 


11. There cannot be two omnipresent goals like ak
ara 
and pun
a both of which are ornniprcsent according to the 
texts; so they are the names of one and the same goal. Cf. 
Br. Sit. III. 3. 9. 



ADDITIONAL NOTES. 


Other and perhaps better explanations of Sve. Up. I.7a-b 
and V. 1 (than those given in App. I. C ) can be given as 
follows:- 
(I.7a-b) This is the Supreme Brahman (Paramam ora/una) 
celebrated in song. The three and the Mutable arc 
ell esta- 
blished in it. 
( V.l ) There are, with Brahma above them (brallmapare) 
two infinite Immutable Ones, wheIein Knowledge (vidyii.) and 
not-Knowledge (avidya) are placed concealed. Not-Know- 
ledge is the Mutable (
ara), Knowledge is the Immortal. He 
who rules over the Kno\vledge and not-Knowledge is other 
than these two. 
NOTE:- 
1. I accept Prof. Schrader's suggestion to read suprati
th- 
iik
a'am ell as suprati
(lza1'fl 
aratn ca instead of dividing the 
compound as suprali
tliam ak
aJam ca as I have done in App. 
I. C. The advantages of accepting this suggestion are 
obvious. Firstly, trayam ( the three) in I. 7b arc, in this case, 
the same as the three in I. 9 and 12, viz., the Lord, the Immut- 
able, and the Jiva, since k
ara is, according to this suggested 
reading, to be counted separately ( see note 3 in App. I. C. 1 ). 
Secondly, suprati
tham a
aram ca, the division of the compound, 
that I had proposed, r<equired U ak
aratn" to be applied to 
k
a'''(Jm and in a secondary sense, viz., uimperishable" instead 
of the usual sense, viz., "the Immutable". Thirdly, the con- 
struction of ceca" (and) at the end of I. 7b had to be left out of 
account in my rendering of the verse, since, the com pound 
supratistlzij
aram could itself be explained as suprati
tllam 
a
alam ea, according to the rules of salniisa. As a matter of 
fact, the ca at the end of I. 7b requires the splitting up of 
supla/i
thak
alam into u suprati
tham /qalam JJ and this con- 
firms Prof. Schrader's suggestion. And lastly, etat in Sve. Up. 
I. Sa requires lqara and alqa1a to have been mentioned in I. 1 
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and this requirement can be best fulfilled according to the 
suggested correction of the text. 
2. Pll1"ama1!l brahma ( Sve. tTp. I. 7a ) is, in this case, 
the l'riad as a \vhole as distinguished from the traya or the 
three taken singly. 1'hus, paramal!J brahllza is equivalent to 
brall1nam in I. 9 and 12. 
, 
3. Bra/ul1tz in brahl1lapare (in Sve. Up. V. 1 a ) seems 
to be brllll/llam mentioned in Svc. Up. 1.,9 and 12 ( see 1. on 
p. 140 ). BraJl1natll is the Triad (Svc. lJp. I. 9, 
2) 
which is certainly highcr than, or above, the two Immutable 
Ones, to be explaincd in thc next note. 
4. The two Immutable Ones ( dve a
are ) seem to be the 
two ajas, viz., Isa and the Immutable ( ak
ara ) mentioned in 
Sve. Up. I. 8a-b, the jfia and the aja in Svc. IIp. I. 9a-b, the 
dl
a and the ak5ala or iitnlan in Sve. Up. I. 10a-b, and the 
prc1i1r and blzogya in Svc. Up. I. 12c-d. Only these two can be 
properly said to be ak
aras or the Imn1utable Ones among the 
I 
principles luentioned in the Svet
svatara U pani
ad. 1\loreover, 
V. lb can be consistently explained only with this interpretation 
of dve ak
are (see note 5 below). And again if braJ",za in 
brall1tlapare is bra1znul11t or the Triad, dve ak
ar
 n1ust mean the 
Lord and the ak
ara or the Immutable. So, Sve. Up. V. 1. is 
to be noted because it calls the Isa ( or purll
a ) ak
ara, besides 
designating the usual ak
ara as such. 
, 
5. Sve. Up. V. lb states that in the t\VO a
aras vidyii 
and avid)'a arc placed concealed. 1"hus, the bA"O ak
aras 
arc the hiding places of vidya and avidyci and as such cannot be 
identical \\7ith vidyiJ and av
dyii. Vidya is explained as amrta 
or ak
lll(l (see note 11 on Svc. Up. I. 7-12 in App. I ) in Sve. 
Up. V. 1c, and vid)'ii is said to be placed concealed in one of 
the t",.o ak$alos in V. 1 a-b. This c
n only mean that the 
ak
ara called both amrfa and vidyil is lower than, or to be 
trace d to, another ak
artl, which ak
ara, again, can be none 
, 
else but the purtl
a or isa as the Sve. lTp. likes to call him 
(Svc. Up. I. 8-9). This nleaning of V. 1 justifies the expla- 
nation of dve ak
are in V. la as the Lord and the Immutable. 
6. AfJidya is placed in one of the two a
aras (V. lb); it 
is also explained as k
ara (V. lc); so the a
ara in which 
avidya is concealed is the Immutable or ak$ara properly so 
called. 
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7. Thus, the order of the principles mentioned in V. 1 
is as follows: (1) brall1naln or the Triad, (2) a
ar.]" the hiding 
place of vidya other\vise called ak
llrll also,. i. e. pltrlt
a or iSa, 
(3) ak
ara .the hiding place of avidyii, (-1-) avi(
J'£i, or k
tlra. 
So, this is a preparatory stage to\vards the evolutional series 
of the Katha Upani
ad (I{a. Up. III. 11). 
8. Dve in dve ak
(l1a (V. la) should he noticed. It is the 
first definite departure frotn the .t ekaln eVil advit
Villn " of the 
Oldest Prose Upa.ni
ads (e. g. Ch1. Up VI. 2. 1); as is also 
the expression flividlltll'n lJlallllltll1Z. Such a statelncnt a.bout 
the dualism (in this case, the spiritua.l dualisln) of pllllt
a and 
a
ala is quite consistent \vith the sharp distinction between 
these two prjnciples met with in the Gita, and the yet sha.rper 
one found in the later Maha.bharata. 
9. As the Kno\vledge ( along \vith the not-Kno\vledge ) 
is said to be ruled over by the Isa (Sve. Up. V. 1. c-d ), it 
cannot be the Jiva who is declared to be the not-ruler (anisa) 
in Sve. Up. I. 9. 
CONCLUSION :-. 
It must be admitted that the expla.nation of Sve: Up. V.t 
proposed above is Inore in hafll10ny with that of Sve. Up. I. 
7-12, than the one given in App. I; because thereby the saine 
principles as are Incntioned in Sve. Up. I, arc to be found in 
I 
Sve. Up. V. !\10reover, to understand the two ak
arlls in V. 1 
as referring to pllru
a or iSll and ak
arll is besides being 
consistent \vith the teaching of the verse (V. 1) itself, far better 
than taking the tcnu ak
llrll to mean uilnperishablc" and refer- 
ring one ak
ala, to \vhat is called k
ara. 
The above interpr&tation further supports the reconstruc- 
tion of the meaning of the term a
ar
' proposed in this 1"hesis 
as a whole. 
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